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All rajor therapeutic systems hav) devised strategies for

identifying pathological symptoms ir 4an, and have labored to understand

the etiology of those symptoms. For example, Freud argued that unless

the patient could gain insight into the historical etiology of his

symptoms, the symptom (or symptom substitution) would never disappear.

Behavioralistspon the other hand, stress the importance of environmental

variables in maintaining symptoms, and argue that historical understanding

is not necessary to remove the symptom.

Ftrther, each system, either implicitly or explicitly,

begins with a conception of man--a personality theory -upon which it

bases its therapeutic techniques. Freud argued that men "are not gentle

creatures who want to be loved...their instinctual endowments include

a powerful share of aggression." (Freud, 1961). Social learning theorists

begin with a "tabula rasa" conception of man, hypothesizing that all

behaviors are conditioned by survival. contingencies (Skinner, 1971). They

dony the existence of the uncontrollable aggressive unconscious posited

by the id psychologists.

A third force in psychology, the ego (humanistic) psychologists

argue that man is neither a warring battle ground between forces of id, ego,

super-ego, nor is he a blank slate empty except for environmental

Cr- conditioning. Rather, they believe that man's basic need is to constantly

bhp
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strive towards positive growths that is, given a choice between progressive
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and regressive behavior, he will choose the former. "The organism has

one basic tendency and striving to actualize, maintain, and enhance

the experiencing organism." (Rogers, 1951, p, 491)

Because of this personality theory, ego psychologists have

stressed the importance of "positive mental health," and have emphasized

man's capacity- for free choice, compassion, and self-determination.

1.
They suggest that normalcy is more than "symptom removal," and that the

statistically normal person has by no meens achieved positive mental

health. (Allport, 19615 Jourard, 1968).

This theoretical position of the humanistic psychologists

has been given support by recent research findings (Miller, 19/0i Kamiya,

1968), These findings are causing a new conception of man to emerge

from the western scientific community, a conception which involves a

new view of the nervous system, and a new view of man's potential for

self-regulation. These findings are also causing a revived interest in

eastern religions which for the past two hundred years have described

extraordinary feats of body control and altered states of consciousness.

The western scientific community has begun to examine these religions to

determine whether some of their techniques, such as meditation and yoga,

might be useful to theUest.

It is a mistake, however, to look at only the technique without

some understanding of the values and philosophy which gave rise to the

technique. This paper is going to explore the values, techniques, and philosophy

2.
of the eastern religion of Zen Buddhism. Like other therapeutic systems,

Zen techniques are based both upon personality theory (conception of man)

and thera 3.



Therefore, before discussie3 the techniques of Zen,
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theory' who man 1st who man can become. The second section of the

paper will investigate Zen's conception of disease etiology and therapeutic

goals. The third section will discuss techniques for meeting

therapeutic goals and the final section will explore ways in which

the western counselor and psychotherapist can apply Zen values and

techniques to contemporary problems.

Before beginning, a caveat seems in order both for you the

reader, and for us, the writers. The spirit of Zen, in its essence,

is a "Special transmission outside the scriptures1/ no dependence upon

words and letters." (Suzuki, 1959). Therefore, this manuscript

has to be like a finger pointing to the moon' once the moon has been

seen, the finger is no longer needed.

One approach would have boon to follow the

example of Shrinyu Suzuki Roshiis lecture oh Zen Meditation at Stanford

University, His lecture demonstrated the virtue of just sitting,

the fact that words can't communicate wisdom, and that only direct

experience is important. He laid his pillow on the floor, expleined

the in ZeZen the back is hold straight, the ears in line with the

shoulder, the hands are placed over the belly forming a mudra, the

eyes, half closed, are focused on a spot about three feet in front

of the meditator. He then meditated for an hour, after which he got

up and loft,

By writing this paper, we have chosen 1 difforent approach. Howovert

it is our hope that each section of this paper will be a "proper exposition

of Zen." A proper exposition of Zen, according to Alan Watts (1958, p. 14)

"shaald to us out of thought, and leave the mind like an open window

instead of a panel of stained glass." Hero's to a breath of fresh air....



Personality Theory
1i.

Although predating the humanistic psychologists by two thousand

years, Zen can be considered very much in accord with that tradition.

EVery man, according to Zen, "is so constituted by nature that he

can become an artist of life." (Suzuki, 1960, p. 15) This intrapsychic

unconscious is different from Freud's "warring, aggressive id"; rather

it is unconscious in the Jungian sense of collective unconscious;

Bucke's "Cosmic consciousness"; and Roger's "self - actualizing ego."

This "true self' (Buadha nature); is like a mirror. When the

mirror is clean and free from stains and dirt, it is empty,(wisdom of

emptiness). It can accept everything into itself without making any

distinctions or judgments. All is equal on the mirror's surface,(wisdom

of equalness). However, at the same time that the mirror takes

everything in as one, it is also able to differentiates ie., to discriminate

large, small, green, red, pain, pleasure. (wisdom of accurate reflection).

Finally, the clean mirror is characterized by the wisdom of vividity.

This means that when an object is put in front of the mirror, the mirror

is able to instantly reflect the object without any distortion or

projection. In addition, the mirror is able to let the object go as

soon as it is taken away. Thus, the mirror fully and completely

interacts with whatever is in front of it, but does so in a non-possessive,

non-clingirgmanner. As Suzuki Roshi (1970) notes, "The perfect man employs

his mind as a mirror; it grasps nothing, it refuses nothing, it receives

but does not kAep. "5

It is only because the mirror is empty that it can fully and

completely participate in the surrounding world. Thus, in the words

of the Praina Parn7tita Sutra., wiptiness (of the mirror) is actually (its)

fullness.4
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Ffinlopm of Disease

Man's great mirror wisdom does not remain unstained for long,

but becomes covered with dust and dirt. This soiling of the mirror

occurs due to the interaction between cognitive processes and socio

cultural influences.

Buddha taught that man's sixth sense (the sense which is conscious

of the five senses of taste, touch, smell, sight, and hearing) is the

sense which formulates the categorizations and labels involved in

ordinary awareness
6

e.g., distinctions of time -- past, present,

fixture. This sense separates man from nature. an cannot lully see

with his eyes or hear with his hears because the sixth sense is so busy

trying to label the object he is sensing. He looks at a flower but is

not able to be with the flower; rather, he labels it "flower", he asks

questions about its is the flower good or bad, pretty or ugly, where did

it come from?

This labeling process is in turn reinforced by the sociocultural

environment because it is considered a necessary condition for scientific

and technical achievements. However, Erich Fromm has pointed out that

labeling also has a severe disadvantage, in that words more and more

come to take the place of experience (Fromm, 1960, p. 108).

Man is removed even further from the world of experience by

his seventh sense. The sixth sense labels and categorizes sense

inputs. Acceling to Buddha, man believes there must be something

within him which causes this labeling, and calls it "I". By labeling

the flower (sixth sense) and by positing an "I" which is different

from the flower (sevanth censo), nan moves another step away frcm the

direct experience of nature.
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Further, once man believes he has an "I," an ego, a seventh sense,

he reels he must defend it and gain prestige for it. This separates

him from others who might injure his prestige or lessen his reputation.

In the West, ways to increase the prestige and worth of the "I" have

centered around accumulation of possessions(cf. Veblen, 1898; Weber,

1930). Man produces more and more things, life becomes subordinated to

property, "to be" is dominated by "to have." Man builds his ego as a

separate, fortified, indestr uctible "thing." This can be done through

the acquisition of wealth, credentials, social role, power, prestige.

In Martin Buber's terms, man comes to see himself as an "it," to examine

himself in terms of his property, his power, his prestige, his intellect.

He also sees the world of nature as an "it," something to be manipulated

and conquered, Similarly, he sees other people as objects which can

advance him in his position or aggrandize his ego. He is incapable of

allowing himself to see the world and other people in all their fullness,

their "thouness,"

In those ways man's Buddha nature becomes soiled, stained with

attachment to ego, attachment to possessions, greed, striving for power,

wealth, prestige, This dust on the mirror effectively separates man

from his own true self from his fellow man, and from the world of

nature.

Goal of thorapv.

The p6y:_hotherapeutic goal of Zen is Ln awakening which frees man

from the bondage of his ego and his socially conditioned constdousness. An

excerpt from Hosse's Siddhartha is illustrative both of th etiology of

disease and the thorapc,utic cual of Zen.
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Kawaswami and the ways of love from the beautiful goddess Kamala, One

night he had a dream in which the songbird that Kamala kept had died.

When Siddhartha awoke, he was

nauseated with himself: his perfumed hair, the soft
flabby appearance of his skinjhis wcalth, property,
fine clotheej...slowly, liks moisture entering the (lying
trunk of a tree, filling and rotting it, so did the world
and inertia creep into Siddhartha's soul...the bright
and clear inward voice, that had once awakened in him and had
always guided him in his finest hours, had become silent.

(Hesse, 1951, p. 61)

Leaving the world of business and pleasure, he walked to the

river where, disgusted and tempted to drown himself, he fell asleep,

He awoke refreshed, happy that he had left the ways of the city,

I commend you, Siddhartha...that you have again heard the
bird in your breast sing, and followed it. (p, 79)

This bird, according to Zen, is everyman's unconscious. In order

to become free (in psychotherapeutic terms, to achieve positive mental

health), can must remove the dust covering his mirror (buddha nature),

and thereby make his unconscious conscious. This awakening (srAtori)

occurs when man gains the wisdom (nraina) to hear his true self, the

"sound of his heart.
.8

Buddha believed that the true self is understood

by the development of an eighth sense, which realizes the illusory nature

of both the sixth sense's intellectual constructs and the seventh sense's

construct "I." Thus awakened, man is able to live fully in the ongoing

present) to be egoless; to see actionin inaction and inaction in action/

to relate non-manipulatively towards naturei to maintain self-control

and, at the same time, to act spontanoously. Each of these therapeutic

goals will now be discussed individually.
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One. aspect of satori involves freeing the individual from the

bondage of intellect. As a result of this freedom, he is able to move

beyond thinking about experience to the immediacy of direct experience.

In Zen, reality is an ever-changing, ever-growing, indefinable present.

ISiglificantly, the Japanese language has no future tenses rather, the

future is conceptualized as an ongoing present Thorerorppaslong as man

is analyzing reality, he is not living it. Watts makes the following

musical comparisons "To think over at has passed, to wonder what is

about to come, or to analyse the effect upon oneself is to interrupt the

symphony and lose the reality" (Watts, 1958, 37). Similarly, to ignore

the ongoing reality of living by being bound up with regretting or

anticipating future or past causes one to lose life itself.

Monk: Do you eve .ke an effort to get disciplined in the truth?

Masters Yes, I do. When I am hungry I eats when I am tired
I sleep.

Monks This is what everybody does.

Masters No,

Monks Why not?

Master: Because when they eat they do no eat but are
thinking of various other things, thereby allowing
themselves to be disturbed.

(D.T. Suzuki, 1949, p.86)

Often an individual is not aware that he has eaten until he finds an

empty plate.

Thus, the individual derives several advantages from living in the

moment. He is able to avoid useless, self-castigating worry about the

past. Ho is able to directly experience nature (see discussion below).

He is able to receive each experience anew, free from the limitations of

names, labels, and past experiences. He is able to relate to other

people more fully and wholly. His overy action is executed with total



attention. Lastly, he avoids useless, unenjoyable worry about the

future $

9.

A man was fleeing, pursued by a tiger. He came to
the edge of a precipice, the tiger right behind. In
desperation he climbed over the edge down a long vine.
Ai-eve him the tiger roared. Bellew him lay a thousand
foot drop into raging rapids. Further, two mice, one
white, one black, had begun gnawing through the vine.
Suddenly, the man noticed a luscious strawberry, growing
just within reach, Holding onto the vine with one
hand, with the other he plucked the strawberry. How
delicious it tasted:

(Reps, 1958)
Egolessness

At the same time man is freed from intellectual constructs,

he is also freed from bondage to "I"1 therefore, he is able to "drop

his ego, to give up greed, to cease chasing after the preservation and

aggrandizement [e.g., social reinforcers, fame, possessions, wealti]

of the ego, to be and to experience one's self in the act of being, not

in having, preserving, coveting, using: (Fromm, 1960, p. 92)

Thus, Zen is suggesting paradoxically that the highest self is actually

no self, or, in the words of the Maitri Upanishad, "He who has seen his

highest self becomes self-less." At first glance this seems absurd,

especially in light of current psychotherapeutic systems efforts to

increase self-esteem in clients (e.g,. Mahoney, 1971/ Hannum, 19721

Rogers, 19511 Butler and Haigh, 19541 Fllis, 1963; Cooper with, 1970; G.Kelly, 1955

On the other hand, interpersonal psychiatrists such as Sellivan (19S3)

point out that the concept of self "is dangerous because it is

the principle stumbling block to favorable changes in personality." And

Self-theraple.:s such as Carl Rogers state fiat inflexibility

of self-concept is the principle cause of psychopathology in man, for often

the individual tenaciously maintains a self-concept which is not congruent

with actual experience. Therefore, the person who has a flexible self-image

can assimilate nany experiences into his awareness without feeling threatened.



The more flexible the self image, the more experiences that can be

fully assimilated into the self structure. Finally, according to

Zen, the most flexible self image is the one which doesn't exist- -

the ego of non-egos the mirror., This egolessness does not mean

having no sense of self as in the case of existential feelings of

nothingness, identity diffusion (Erikson, l968)1 rather, it is on

the other sides ie., the person has such a strong sense of self

that ho does not have to question or worry about it.

The 5.26000i4:y of egolesshess is especially important

in/rapidly chanToR industrial society (cf. Toffler, 19711.Spindler, 1968s

Wallace, 1971) T
the self

-------.

"transitory behavioral organization subject to alterations by the

large changes in models, available satisfactions, environmental

demands, and other features associated with our rapid culture change.

(Kanfer, 1972), The egoless man , not having to worry about enhancing his

"self" through the societal role he performs or the possessions he

accumulates, has the flexibility to adapt to a wide variety of situations.

He is able to act without fear, for he is not worried whether his actions

will be judged by others. Further, because he does not need other people

to bolster his self-image, he is free to fully relate to others (with

.11

awareness, but without stumbling self-conscious ess). 7a,b, Fic\ally, as will

be seen in the next section, he is free either to act, or to not act, doing

both with perfect discipline and seeing both as creative achievemenIts.
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Action in inaction.

Zen believes that once man is freed from the burden of ego, he

discovers that the "highest action is inaction," (Laotse, 1961) The

archetypal model of the healthy person is the individual who has learned

to "do nothing" actively and creatively.

In stillness, man discovers unexpected activity. At one level,

doing nothing means becoming aware of the basic, most fundamental actions

of the body. For example, even as the individual sits perfectly quiet,

his heart still beats, his lungs still breathe. Without these actions,

no other action is possible. To be aware of breath and heart beat is

therefore to be aware of the beauty and miraculousness of two fundamefst71

actions of existence. Herrigel has described this state of action in

inaction as one "...in which nothing definite is thought, planned,

striven for, desired, or expected; which aims in no particular direction

and yet knows itself capable alike of the possible and impossible, so

unswerving is its power--this state, which is at bottom purposeless and

egoless was called by the master truly'spiritual.'"(Herrigel, 1953)

Inaction in action

However, this does not mean that man should never act. On the

contrary, Zen teaches that for the man of enlightenment, activity is not only
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legitimate, but necessary. As Pochang wrote in 6I4A.P.. "4L day 01

no working is a day of no eating."

The enlightened man does actions, but he does those actions with

the calmness and acceptance of inaction. He is not attached to his

actions:

Actions do not stain me
because I have no yearnings for the fruits

of action.
(Bhagavad Gita, 4.14)

Thus, the wise man acts, he seeks to make changes in the world (e.g.,

Krishna in Bhagavad Gita, 3.22), but he does so remaining completely

unattached to the results of his actions. Since the man of wisdom is

egoloss, he is not compelled to strive to enhance his ego or gain

prestige for it. In this way,"Zen substitutes an atmosphere of relaxation,

serenity, and simplicity for the tensions created by our strivings to

become, to possess, and to dominate." (R. Linssen, p.220 in wituv%. 1960).

Further, the man of wisdom does not strive for goals, but rather

does the act in and of itself. He works to the best of his ability: then,

in defiance of social learning principles, he does not look for reinforcement,

for peer approval, for reward. As D.T. Suzuki observed "The Chinese

love life as it is liVed, and do not wish to turn it into a means

of accomplishing_ something else. They like work for its own sake.

The machine, on the other hand, hurries on to finish the work and reach

the objective for wnich it is made. The work or labor in itself has no

value except us means." (Suzuki, 1960, p. 7)

In summary, the egolessness born of satori in turn yields freedom

from attachment and striving. The restoration of mirror wisdom means that

there is no longer my need to bolster and defend the illusory "I."
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Because he needs nothing, the man of wisdom can do everything: either

no action or action. Both are the same to him:

Who sees inaction in action
and action in inaction

He is enlightened among men
He does all actions, disciplined.

(B1.1aavad Gita 4.18)

11.
Self - discipline; Detached self -observationLand Spontaneity

The disciplined man referredto above in the Bhagavad Gita is the

man who has not a hair's breadth between will and actions he speaks

exactly what he wants to sayi he stops eating at the moment he is no

longer hungry. His every action or non-action is an intentional doing

wholly within his control. He has learned the ways through which he was

conditioned, and therefore never responds by a mechanical conditioned

reflex. Rather, at every moment he chooses whether or not he wishes

to respond.

This self-control is a result of the master's intense awareness of

both internal and external cues in the ongoing present. He is aware of

his actions at every moment, and never acts non-consciously. The

following story, "Every Moment Zen," is an excellent illustration of

this point.

A Zen monk studied for ton years in order to understand
the secret of Zen. Finally, he felt he understood and
began walking to the monastery to see the master. It
wz.s raining, so he took an umbr-lla with him. Along
the way he met another monk who was also going to tht,
same monastery. When they reached the monastery, both
monks ronovod their shoes, left the umbrella outside,
and walked in. The second monk turned to the monk who
had loc:ln st1;d-rin r; ten years and raid, 60n which side of
your shoes did you pl:Icc the umbrella ?" Unable to
rer:mber, the 7onk walkcd outside, put on nis :toes,
picked up his umorolla, aNd began walking home in order
to study Zen for another ten-years.



In ordinary awareness, the individual takes in sensory stimuli,

labels these.sensory inputs with long- enduring cognitive constructs, and

then tenaciously clings to the constructs while habituating to the sensory

data (Shapiro and Thoresen, 1973), This process occurs automatically

and without man's conscious control.

Further, when man becomes aware of "I" (seventh sense), he becomes

very attached to that I. When he sees himself acting, he does so proudly,

ashamedly, angrily, fondly. He becomes self-conscious and awkward if

he thinks there is a chance he may be embarrased. He becomes angry

and defensive if ho things he is being attacked. Whatever the

exact quality of the emotion, inevitably he is still attached to his

. ego, and sees each of his actions as highly charged emotionally and

of great significance.

The awareness of the Zen monk differs frog the.ordinaryawaeness

described above in two respects. First, it is deliberate awareness,

and as such, attempts to get beneath, around, behind cognitive

constructs and labels to direct expericnce. Since concepts are man's

ilea.

creation and by no means exhaust reality (Suzuki, in :laupin, 1965)

the Zen monk is more in touch with and receptive to the direct experience of reality,

As will be seen in the discussion of informal meditation (p.24), the

master attempts to invest ordinary activites with awareness,

and to be aware of himself and hi's actions at every moment.

Second, this type of awareness makes a "double movement," In other

' words, at the sane time that the monk is subjectively feeling emotions,

e.g., discriminating pleasure from pain, pain from pleasure, he is

also a detached observer watching himself experience those emotions.

In this way the monk is able to regard himself dispassionately and

non-judgmentally, to detach himself from "self' until he realizes

this self is no more him than any other thing in the material world. In the words
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of the Maitri Upanishad (2.6)1 " The man of wisdom though seeming to

be overcome by bright or dark fruits of action, seeming to be filled

with desires, seeming to be changing, in reality is unchanging, a

spectator resting in himself."

Thus, the Zen master acquires a certain mental activity, an

"immovable wisdom" (Watts, 1958) by which he can observe without comment

everything that is happening in his external and internal environment.

He can then choose whether or not he wants to respond to these stimuli.

However, the words "immovable," "detached," "self-disciplined," suggest

a stiffness, a withdrawing which would make action cumbersome, if not

impossible. How does this reconcile with the Zen master who, when

asked by the monk about the secret of Zen, shouted KWAT: and hit the

monk with a stick?

In order to discuss this paradox, it is first necessary, to ox.cmine

the melning of spmntaneity. First, it implies an immediacy of action,

without the encumbering interference of self-conscious thought. However,

at the same time, spontaneity is the exact opposite of a conditioned

reflex, which occurs without choice on the part of the individual.

Spontaneity seems to be a behavioral response so well learned that it

no longer requires conscious cognitive mediation; the nature of the

response, however, is not narrow, like a conditioned reflex, but subject

to various alterntives. Further, reflecting the Zen emphasis on living

in the moment, the response has no regard for consequences.

How can detach ©d self-observation and self-discipline be reconciled

with the spontaneous life? Phrased another way, how is it possible to

capture the spont.anoity of the small child within the maturity of the

adult? This ter: :x is an ancient one. Lao-tse, for example, concluded
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that man, in order to regain his original nature of child-like innocence,

must "unlearn knowledge," or, in psychodynamic terms "regress in the

service of the ego." (Maupin, 1962, Alexander, 190). Thus the man

of reflection must try to lose his self-awareness, and regress to the

time when, as a small child, he lacked self-awareness. Confucius and

Socrates felt that, on the contrary, man must use his intellect and

reason to learn more knowledge, for therein lay understanding.

Zen resolves the paradox by saying, in effect, "Yes, Lao-tse, you

are right, knowledge intorferes with wisdom r--4spontaneity. Awareness

of self causes a self-conscious stumbling effect (e.g., Shapiro, 1972).

This is evident in the beginning meditator who, asked to observe his

breathing, has trouble catching his breath. But Zen also says, Yes,

Confucius -.; and Socrates, you are . right, man must use his intellect

and reason to gain wisdom; specifically, man must use his intellect

to show the limits of the intellect (cf., bondo, Koan). Further, he must

increase his awareness, so that he can learn how he is conditioned. In

this way he can unconditlon himself and not be compelled to act by

non-conscious reflex. In terms of the mirror analogy, as long as

there is attachment to the "self," attachment to socially conditioned

desires (e.g., money, fame, possessions), the mirror is stained and

man acts by reflex. When the mirror is cleaned,'the mind reaches the highest

point of alacrity, ready to direct its attention anywhere it is needed.there

is something immovable within which, however, moves along spontaneously

with things presenting themselves before it. The mirror of wisdom reflects

them instantaneously one after another, keeping itself intact and undis-

turbed." (Watts, 1958, P. 108)
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Thus, discipline and immovable, detached self-observation are

"tm,v, kAer the nlnAn: so that it can interact fully and

spontaneously with the environment. Self-discipline is further

necessary so that the individual can let go of his "self"$ i.e., to risk

not being in control. As will be seen in the discussion of meditation,

the individual, to meditate effectively, has to be willing to give up

voluntary control of his breathing. In other words, to breathe

spontaneously, he needs the self-control to relinquish control. Relin-

quishing self-control, however, does not mean acting non-consciously.

A primary goal of meditation is to breathe effortlessly and to maintain

total awareness of the process of breathing.

When the beginning meditator is asked to self-observe breathing,

there is a self-conscious awareness (stage one), which hinders the

spontaneity of the breathing: he breathes more quickly, more shallowly,

more deliberately. Soon this reactivity disappears, but so does

awareness of the task (stage two), the mind wanders, the breath follows

its own course (e,g., the conditioned man acting non-consciously). A

third stage is reached when the meditator, by means of detached self-

observation, becomes aware of the process of awareness: he realizes that

his mind has wandered, and brings it back to the task of breathing. Dy practice

the meditator learns to breathe without a reactive effect and without

habituation to the task. Through self-control and detached self-

observation, he is no longer breathings rather, brenthinp is. Further,

the individual knows that breathing is. Such breathing may be called

spontaneous,

In this way Zen reconcilesapparent contradictions between

self-discipline, detached self-observation, and spontaneity. The

meditator, self-discipliJ nnd exceedingly aware of himself, simultanoously

is able to breathe fully in the moment, with the spontaneity and

non-conscious naturalness of a small child.
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Relationship to nature

Whereas, in the West, nature is seen as a resource, something to

be conquered, to be explained, in the East, the healthy person sees

nature and man as one. The self is explained through nature. For

example, a Japanese poem which talks of the cherry blossoms in spring,

the moon in autumn, the snow on Fuji in winter, is entitled "Self."

In the perception of his Buddha nature, the enlightened an loses

attachment to his ego. Because he is freed from the divisive labeling

and intellectualizing which previously had stained his mirror, nothing

separates him any longer from the external world. The man of wisdom is

capable of directly experiencing nature moment by moment, as it comes

to him. He sees the flower for the five hundredth time in the same way

that he saw it the first time. Compare, for example, the following poemst

When I look carefully,
I see the nazuna blooming
by the hedge:

Basho

Flower in the crannied all
I pluck you out of the crannies
Hold you here root and all, in

my hand,
Little flower, but if I could

understand
What you are, root and all, and

all in all,
I should know what God and man is.

-- Tennyson

In Basho's poem, the last syllable (kana in Japanese) is translated

by an exclamation point. Tana conveys a feeling of admiration, praise,

sorrow. Tennyson's poem conveys these same feelings. But Tennyson,

true to the Western tradition, conveys the feelings by intellectualizing

about them. Further, he plucks the flower, he tries to capture its

essences both physically and sy.ntolically. Easho simply sees the flower.

There is no need for him to think ilbovt the flower. Unlike Tennyson. he
V.L

feels no need to possess it by plucking it, because ho acknowledges no
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separation between himself and the flower.

Zen believes that nature produces man out of itself s "Van came

from nature iL. order to see nature in himself." (Suzuki, 1959, p. 236).

As Watts puts it, "The individual is a nerve ending through which the

universe is taking a peek at itself." (Watts, 1972). Therefore, the

environment (UREA) is most important in Zen. A Confucian scholar

asked, "What is the ultimate secret of Zen?" The master replied, sip°

you hear the murmuring sound of the mountain stream? There, I have

nothing to hide from you."
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Techniques

Like any system of psychotherapy, Zen has produced a body of

techniques designed to move the believer toward enlightenment, toward
I 3a-

positive mental health. As we saw in the last section, health occurs

when man sees his on true nature, makes his unconscious conscious,

and thereby removes the dust and stains covering his mirror.

Zen's techniques for attaining this state of mental health

run contrary to most western therapeutic systems; for Zen believes

that intellectualization is part of the problem. Whereas for Socrates

"Know thyself' was accomplished by reason, in Zen "there is nothing to explain

by means of words...thirty blows whether yea affirm or negate." (Suzuki,

Introduction to Zen, p, 49). Understanding does not occur by intellectualization

but by doing. Reason is an impediment to personal growth. Therefore,

the Zen approach is to enter right into the object (e.g., nature, other

people, oneself) and see it, as it is, from the inside.

The training takes place in all aspects of one's life. The

specific actions are not importantbreathing, painting, writing poetry,

sumi-e painting, drinking tea, eating, fasting, jujitsu, Aikido, flower

arranging. The goal is the cultivation of the "right attitude." This

right attitude takes a "special training on the part of consciousness," (Suzuki,

1960) and it is to the methods of training this right attitude that we now turn.

Meditation (ZaZon)1

The word Za means sitting, and the word Zen comes from the Chinese

word Chian, which conies from the Indian word Dhvana, which can be loosely

translated as "meditation," This "sitting meditation" is not a passive technique

bit rather is an activ3 exorcise which rcquires hard work on the part of the
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:....^,14tft1nr, There are several different goals of Zen meditation. One aim of

breath meditation is to remove our ordinary automaticity and selectivity

to awareness. As Shapiro and Thoresen (1973) have pointed out,

ordinary awarene.; of oneself, of others, of the environment becomes

limitod to the categories the individual constructs about existence. Breath

zeditation.is a state in which all possible categories are held in

awareness at once, a living totally in the present. Therefore, the

individual does not habituate to the sensory data around him (Eksamatsu

and Hirai, 1966) and is able to see the flower the five hundredth tilhe

WI he saw it the first time.

This breath meditationinvolves an opening up to the environment,

IS
both external and internal. The meditator sits in a full or half lotus

position (see accompanying diagrams). In this position he is physically

centored and firm, his knees and buttocks forming the solid base of

a tratmgle (Weinpahl, 1964; Kapleau, 1967), His hands are placed together

in his lap, a mudra signifying the union of/sanlrara (world of daily cares
lb

and concerns) and nirvana (literally heaven--cessation of daily cares)

The meditator is told to breathe through his nose, inhaling as much as he

needs, letting the air come in by extending his diaphragms 'Don't draw

it in, rather let it come to you." He is taught to count one number (e.g.,

one, two...up to ten) after each exhalation, and to focus his mind on the

belly region.

At first the beginning meditator, when asked to observe his breathing,

has difficulty letting air come to him. He catches his breath, his

breathing comes faster than normali he complains that he is not getting

enough air, and is "drowning." (Stop one), Soon, the beginning meditator's

mind wanders from the tack of hr3athings thoughts, images, fears, float

up. He is told to watch the thoughts, take note of them, and return to the



act of breathing (stop two)1 "If images or ideas come into awareness, do

not follow them, do not try to expel them, but merely relax, let go, and

Locus on the inhalations and exhalations of your breathine." Eventually

the meditator is able to breathe effortlessly (step three). He is able

to maintain awareness without the self-oonscious reactive effect of

step one, and without the habituation to the task of step two. As new

thoughts came into his mind (step four), he is able to continue to

focus on his breathing During this stage, the meditator, relaxed and

comfeetable,,becomes desensitized to the thoughts which enter his mind.

As He-rigel notes:

As though sprung from nowhere, moods, feelings, desires
worries, and oven thoughts incontinently rlee up in a
meaningless jumble...the only saccessfal way of rendering
the disturbances inoperetive is to...enter into friendly
relations with weetever appears on the scene, to accustom
oneself to it, to lack at it equitably, and at last grow
weary of looking. (1953, pp. 57-53)

In effect, the meditator is accomplishing a detached self-observation of

his thoughts. He is able to stand back from his life and watch it flow

past him without making evaluations and judgmentsc metaphorically, he

watches the stream of consciousness without interfering in its course.

Watts emphasizes this point by observing that "Zen meditation is a

trickily simple affair, for it consists only in watching everything that

is happening, including your Gun thoughts and your breathing, without

comments." (:Watts, 1972, p. 220).

FUrther, by focusing on a competing response -- breathing -- tho

meditator is able to remove these thoughts from his mind. In this way

the daily covert chatter which fills most people's minds is halted. When

the mind is anpty of thoughts, it is open and receptive to whatever

stimuli might then come in (step five). This receptivity-permits

an intermingling of sense modalities, allowing a gain in sensory

intensity and ricaness. 1).ail:aan :196,5) has referred to this process

83 a deautomization of automatic perceptual and eongitive structures,

In the words of tho mirror analogy, the emptiness of the mirror allows

it to participate fully in the surrounding environment.



Thus, breath meditation serves several different functions.

First, it is a type of relaxation training. The individual sits in

nnetwon in A synimi. +intim And ilnagii-nna in A PA 1m _ afinvirinee

way. Second,. the person learns to focus attention on one thing -- his

breath -- and to do so in a relaxed, yet deliberate fashion. Third,

the person learns to be self-conscious (i.e., to.sell-observe)

without a stumbling, reactive effect and without habituating to the

task. Fourth, he is able to desensitize himself to "whatever is on his

mind": thoughts, fears, worries, etc. (step fear).

FM-W. , he is able to stop all thoughts, and have a clear, empty,

receptive mind. This allows him to be more in touch with both internal

and external stimuli] a letting go of cognitive labels and a reopening

of the senses. It should be noted here that receptivity to stimuli

and responding to stimuli are two different behaviors. As Kasamatsu

and Hirai stat9,the Zen monk precisely perceives inner and outer stimuli;

however, he is not disturbed or affected by these stimuli (1966). The

monk is aware of his environment, aad, because of this awareness, is

able at every minute to choose whether or not he wishes to respond to the

environment. He has learned to uncondition himself to reflex responses.

As Naranjo pits it, "Meditation is a persistent effort to detect and become

free from all conditioning, compyksive functioning of mind and body,

habitual Emotional responses. Therefore, the attitude of the meditator is

both his path and his goals the unconditioned state is the freedom of

attainment and also the target of every single action." (Naranjo, 1971).

Finally, through focus on breath, meditation teaches not only

self- control aiai awareness (discussed in the above paragraph) but also

spontaneity. Breathing is a particularly focal action, for it can be

controlled voluntarily -- i.e., the person drawing in airs or it can be

brought candor autonc.,nic control -- i.e., the person letting air come

into him spontaneously. Through practice, the meditator learns to have
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the self-control to be able to "let go" of his breathing process while

at the same time maintaining awareness of that process.

Thus far in discussing meditation, we have focused on what Ornstein

(1971) has called "opening up meditation." In this type of meditation

there is an active intent to open oneself to increased awareness of

the internal and external environment. This type of meditation can

take place formally in the lotus position, as we have just shown. However,

it can also take place informally throughout the daily life of the

meditator. Buddha, in his eightfold path, termed this right mindedness.

It requires that one be conscious of everything one does, to attend very

closely to ordinary activities. Rahula (1959) in That the Buddha Taught suggests

that this right mindedness can be brought about by having the person "be aware

and mindful of whatever you do, physically or verbally, during the daily routine

of work in your life. Whether you walk, stand, sit, lie down, or sleep,

whether you stretch or bend your legs, whether you look around, whether you put on

your clothes, whether you talk or keep silent, whether you eat or drink,

whether you answer the calls of nature--in these and other activities you should be

fully aware and mindful of the act performed at the moment, that is to say, that

you should live in the present moment, in the present action." (Rahula, 1959)

Watts: discussing informal meditatiox, says "Listen. Listen

to the sound of your own complaint when the world gets you down, when you

are angry, when you are filling out income tax forms. Above all, just

listen." (Watts, 1972) This listening is a detached observation

that should occur without any evaluation or judgment.



The other type of meditatiOn which Ornstein discusses is called "concentrative

meditation," in which the individual focuses on a single object or

repetition of a word over a long period of time in order to redece

awareness of the external environment. Sensory stimuli are reduced by

attending to only one object, Conceptual complexity is introduced

because conventional cognitive constructs are shut down for awhile.

Ornstein (1971) has suggested that concentrative meditation is like

taking e. vacation, leaving a situation, turning off one's routine way of

dealing with the external world for a period, later to return, finding

it fresh, new, different. Zen techniques for inducing concentrative

meditation include the koan, the rondo, and chanting.

The Kt=

The Zen koan is a means of tuning out the external environment by

concentrating on a covert verbal riddle. In terms of the psychology of

awareness, Ornstein (1971, p. 148) has pointed out that the koan "... is

an extreme and compelling method of forcing intense concentration on one

single thought."

Zen believes that in the search for enlightenment, one's worst

enemy is often the intellect, which insists on discriminating between

subject and object. Enlightenment can never come about through reason.

Yet the Zen masters of the 11th century netiecd that their monks spent

increasing amounts of time in intellectual argumentation. They also

observed a growing tendency toward quietism and passivity during meditation.

Therefore, it Was necessary to develop a technique which would create a

psychological impasse challengine tho supremacy of reason and at the same

time keep the monks awake. The koan satisfied both criterias As the



reason of unreason, it used intellect to show the limits of intellect;

aloe, it enTiged the monk' more actively in the process of meditation.

As Suzuki observed, "The koan was the natural development of Zen

consciousness in the history of human strivings to reach the ultimate."

(Suzuki, 1959).

During formal meditation, the individual concentrates on such

koans as the following:

a) Feel the yearning for one's mother before one's
conception.

18

b) What is the sound of one hand Clapping?

He attempts to find cognitive answers for the questions they raise.

But the puzzle of the koan cannot be assembled by conventional logic.

The master repeatedly rejects each samtion4 until the disciple

realizes that enlightenment can occur only when man goes beyond words

and reason. The man of wisdom is freed from the bondage of intellect.

As Watts (1972) observed, "You can still use ideas, but you no longer

take them seriously."

Chanting

KU j U I SUKI SHIKI SOKU
ZE KU KU SOKU ZE

This is an excerA from an Indian Buddhist sutra, written in

Chinese pictographs, chanted with Japanese words. Literally translated

it reads, "Emptiness not different from form, Form is the emptiness,

emptiness is the form." Form, which involves the normal, automatic

way of label:J..1z and looking at the world, 15.- empty. Emptiness and

clarity, the nature of the mirror, are full of form and meaning.

Because of its emptiness, the mirror can accept everything into itself.

Its emptiness gives it the for' in which to accept the world (Shapiro, 1971).

However, the significance of the chant is not found in the meaning

of the words, but in the motion of the sounds. The above chant, the

Heart Sutra, is composed of sonorous consonants' S's, Z's, F's, K's"
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ability to concentrate on the sound and motion of these vowels and

consonants. Again, it is the attitude that is important, the capacity

to give total attention to the repetition "f sound on sound. Other

chants, such as the twosyllable OM, can also be used. Ornstein has

even suggested that an ordinary word such as "food" would be a valid

chant, provided it was executed with the right attitude. Chanting,

like the koan and the monde, should completely fill the individual's

mind, so that there is no room for extraneous stimuli:

It was as though the essence of my head circled from
deep insido and out of my mouth, first ballooning up
to block out everything else, and so it became the
chant.

(Anonymous student, 1972)

Tho Moneo

Modos are a series of questions and answers which, in their

intent, are very similar to the koani pondering the seemingly ridiculous

exchanges between master and monk also has the effect of removing the

individual from the confines of conventional, logical intellectual

constructs. However, rondo are not used in the formal posture;

instead, they are the result of spontaneous interaction between master

and pupil. Whereas the koan is a technique of formal meditation, the

monde embodies the essence of informal meditation. Some examples follows
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Monk: Yes

Joshut Then go wash your dishes.

b) ** *Pupils How can I escape the bondage of oirth and death

Master* Whore are you?

c) ***A monk came to Shuzan and asked him to play a tune on a stringless
harp. The master was quiet for some while, then said, do you
hear it.

No, I do not hear it.

Why, said the master, did you not ask me to play louder.

d) * ** Whenever appeal is made to words, master, there is a taint.
What is the truth of the highest order?

Masten Whenever appeal is made to words, there is a taint.

-e) ***Where is the one solitary road to being oneself?

Masters Why trouble yourself to ask about it?

f) ***Before my parents gave birth to me, where is my nose?

Masters When you are already born of your parents, where are you?

g) 4**When Ungan was making tea, Dago asked& To whom are you serving tea?

Ungant there is one who wants it.

Dogos why don't you make him servo himself?

Ungant Fortunately, I am here.

These questions and answers are teachings which attempt to point

directly to the spirit of Zen. As has been indicated previously, Zen

does not believe in enlightenment by means yf rational discourse, but

rather through direct action. Therefore, "Whenever appeal is made to

words, there is a taint (d)." Further, direct action takes place in

evnryday activitiest catin,!: breakfast, washing dishes (a). Metaphysical

speculation is seen as worthless. As Buddha wrote in hits first sermon,



"Questions which tend not to edification," (Sutra 63, from Majjhima-

NiRAYa). "The religious life does not depend on the dog-_a that the

world is eternal, or not eternal, or whether the saint exists after death

or does not exist after death. For... there still remain birth, old

age, death, sorrow, lamentation, misery, grief, and despair." Zen

does not care about breaking the bondage of birth and death, rather it

cares "where are you (b)" now. The moment is all that is important,' and

in this moment, time has no relevance, neither birth nor death (b, f).

In this timeless moment, subject-object dichotomies disappear. Ungan

serves himself the tea. Be is subject and object both. They are one.

And this one is seen, upon awakening, to be egoless. There is no path

for discovering the self, for it is already within (e). This egoless,

empty nature, however, is simultaneously rich and fulls emptiness is

fullness, and the stringless harp, like one hand clapping, makes sound (c).

Martial Arts

Historically, the srtmurai warriors went to the Zen masters to

learn how they might overcome their fear of death and obtain one-pointedness

of mind in battle. Recently, however, students of Zen (e.g., Herrigel, 1953)

have been turning to the martial arts themselves for training in the

virtues of egolessnoss, inacticn in action, and yielding.

For example, ir swordplay, the swordsman must do away with thoughts

of winning the contest or displaying his skill in technique (Shigeyoshi, 1960).

Ho must learn to become egoless, so that he and his sword are onet he

must learn to become like a mirror so that ho can accurately pGrceive

his opponent. The fencer, to b3 successful, rust maintain -- the

mental attitude chracterizcd by absence of the feeling "I an doing it."

Watts (19513) has observed that this "non-interfering attitude of mind

constitutes the most vital element in the art of fencing as well as in Zen."
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the practioner defeats his opponent by yielding to him. The expert
30.

must "never give his opponent bomething to fight againsti he must make

himself into a koan, a puzzle which slips away the more one tries to

solve it," (Watts, 1958) Second, the judo expert must know how to

go right aheadimmediacy of action without deliberation.

The principle of yielding found in ju-jitsu is also found in the

newest of the eartial arts, Aikido, "the way of harmony." The Aikido

expert never fights against an opponent. Rather, he uses his attackeis

energy for his own success* seeing the direction of the attacker's energy,

he throws him in that direction. Further, the Aikido master never loses

his own center of energy (ki). He keeps himself oenteredbelow his navel,

never lotting his center reach outward, always remaining firm and

balanced in his actions. F. Doran has compared this defensive art of

Aikido to a dance. In the dance of Ailddo, man learns to keep his

balance (inaction) while performing action.

4. 41.

Other Zen techniques involve elements of both opening -sup and

concentrative meditation. These include the tea ceremony, sumi-e

painting, haiku, and fasting, all of which occur in two stages. The

first stage, which concentrates on the development of right attitude,

involves the opening up of all senses to the internal and external

environment. The second stage, execution of a particular action,

demands intense concentration and discipline.

Tho Tea Ceremony_

Historically, the tea ceremony was used by Samurai warriors as

a refuge from the constant strain of battle. The ceremony took

place in a quiet room, apart from the outside world. Thus, the environmental

location made the tca eLrc:Icny a concentrative meditation, for the stimuli

of the battlegrc:nd wore shut out, Literally and symbolically, the warriors

removed their weapons and washed themselves before entering the tea house.
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Although the location of the tea house was physically different

from that of the battlefield, to further assist the samurai in

eliminating mental images of war, the ceremony itself was highly

.1c

disciplined and ritualized, For example, the act of sipping tea was

preztribed to the last detail, and did not vary from day to day.

Ritualized actions induced a state of intense involvement in the moment

to the exclusion of all distractions of the outside world. A contemporary

reflection of this experience is Paul Reps' poems "With a sip of tea, I

stop the war."

Thus the warrior was able to open each of his five senses to the

ongoing moments he heard the whistle of the tea kettle, smelled the

incense, tasted the slightly bitter tea, and rested his eyes on the

scrolls, flower arrangements, and surrounding garden. The tea garden

was designed to contribute to this feeling of expansiveness and openness,

The small twigs were beautiiV1 as small twigs, and at the same time were

the embodiment of mighty trees. Hillocks had meaning both as mounds of

dirt and as lofty mountains, The sand, raked to give the appearance of

water, was both a still lake and a vast ocean. The entire ceremony

created a feeling of the infinite by means of the finite, a feeling of

eternity in the midst of times a quiet moment of timelessness at once

apart from and part of the everyday world. Therefore, although the

location mae, the tea ceremony a form of concentrtitive meditation by

shutting out battle mound stimuli, the cez:szuony itselfyas an opening-up

meditation on the surrounding environment.

could
Just as the warrior i act appreciate the tea ceremony if his mind wore

imr.cd with 4..tar,:cs of b::ttles r.7.o ::ian cannot interact with his 1:1:zediato

environment lf hA is preoccupied with other thoughts, This is illustrated

by the following parables
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i;a11:Lis, a Ja-i.aha5a -aaatcr during tha Meiji a. ,
received a university professor who came to inquire
about Zen. Nanin served tea. He poured his visitor's
cup full and then kept on pouring. The professor watched
the overflow until he could restrain himself no longer:
"It is overfull, no more will co in." "Like this cup,"
Nanin rlspended, "you are fall of your own opinions and
speculations. How can I show you Zen unless you first
empty your cup." (Reps, 1958)
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Suomi -e is brush -stroke painting. Initially, the artist makes the

paint by stroking hard charcoal in a circular motion on a piece of stone.

This process is a type of concentrative meditation in which the artist

focuses on a repetitive motion over a period of time. This concentrative

meditation empties his mind so that subsequently he is able to see afresh

the environment he is going to paint. Through an informal opening-up

meditation, he tries to penetrate its essence, the goal being not

accurate representation, but rather a mirroring of spirit. When the

artist executes the painting, his strokes are quick, yet deliberate,

embodying both perfect spontaneity and perfect sal - control.

The painting attempts to capture the moving spirit, for nothing is

static except that which is dead. Suni-e therefore involves the

unexpected. In locking at a picture of the Chinese or Japanese masters,

when one expects a line, it isn't there. Whiteness (emptiness)

becomes a lake, or a waterfall.

If the artist is truly like a mirror when he is painting, than

the picture will reflect his spirit as well as the spirit of the object.

If ho allows logic or reflection to come between the brush and the paper,

the whole work is spoiled. Suzuki (1959) has compared Zen and sumi-o

to Western philosophy and oil painting. In oil painting, there is layer

upon layer of paint, reflective construction, as in Western philosophy.

In Zen, "life is a suli-e painting, which must be executed one for all

time, without hesitation, wthout intellectualization. In this painting,

all corrections show when the ink dries; Zen seeks to show the fleeting,

unrepoltable, un7rarpablo crlractor of life." No co: ructions, oramras.

or i=prorcncnts are allb,;bus as in lift), actions aro irrovecabia.
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Haiku

Smith (1963) notes that haiku is a form of meditation. As in

sumi-e, the poet opens all his senses to the surraanding environment.

He tries to be aware of everything, to accept all inputs without

discrimination or differentiation. Thus, his initial attitude resembles

opening-,up meditation. However, the act of writing the haiku is

concentrative, and pays close atUntion to the details of form and sound.

In its form, the haiku is a simple, concise style of poetry,

consisting of only seventeen syllables, grouped in a 5-7-5 pattern.

Its subject matter is generally derived from ?Ibture. In its tone, it is

characterized by sabi-wabi (the spirit of eternal loneliness). As

Suzuki writes, "A certain loneliness engendered by traveling leads one

to reflect upon the meaning of life for life is, after all, a traveling

from one unknown to another." (Suzuki, 1959. p. 285). An example from

Basho, perhaps the greatest of the haiku masters, follows'

Over the darkened sea
Only the shrill voice of a flying duck
Is visible --
In soft white.

Under a starless sky, Basho walks alone and lonely along the

sea's edge. An invisible voice appears "in soft white" amidst the

darkness of the night to tell him he is not alone.

This poem illustrates two important aspects of Zen. First, the poem

involves a nondifferentiated intermingling of the senses (i.e., stimuli

were perceived across sense modalities -- see step 5, meditation section),

In order to grasp the reality of the experience, all Basho's senses rust

be open, and distinctions between car and eye n:.a irrelevant. He

sees the shrill voice in the dark and hears the voice in soft white.
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Second, the poem is characterized by a quality of egolessness.

Basho never _says "I." We never see him, yet he is everywhere in the

poem Althcu'h he is concealed by the dark night, we hear him, feel

him, see him, "in soft white." within us.

The following haiku, again by Basho, /leo shares this absence cf "I

Breaking the silence
Of an ancient pond
A frog jumped into water --
A deep resonance.

Where is Basho? On the surface this poem is an objective description

of observable reality: a pond and a frog which sends vibrations rippling

through the pond. But the pond is also a mirror held up to internally

reflect the author's mind. The resonance in the ancient pond is Basho

writing the poem.

In meditation, the goal is to become empty, like a mirror. To

write poetry, the artist must also be like a mirror, so that "... he

and the object become one. If ho and the object are separate, then

his poetry is not true poetry, but subjective counterfeit." (7=ho, 1960). The

mirror accurately reflects but does not contaminate with such subjective

counterfeit as "I" or ego. To meditate (action in inaction) is to

write a poem (inaction in action). Creativity is an attitude, and can

exist oven when nothing new is created in the world of things. The

man of snlightonment creates a poem by watching a sunset, even though

he writes no words and makes no movement.
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Fasting and Eatinz

Eating involves the act of taking in food. The focus of this

act is upon external objects. By fasting. the individual ceases

taking in food and empties his body of excess fat. This causes

internal bodily sensations such as hunger, weakness, lightness. Thus,

fasting may be described as an informal meditation which opens the

person to his internal bodily cues.

The Zen master, aware of these internal cues, knows when he

is hungry and knows when he is full. Since eating involves the

taking of animal and/or plant life, he eats only enough to survive, and

no more. Gandhi has observed that to eat more than 016 needs.

while other people are starving, is like stealing. The act of eating

1114,0iACc.

itself, however, is not impure', As George Ohsawa, the founder of a

macrobiotic diet based on the principles of Zen, maintained: ; "True

fasting is not detachment from all eating and drinking. It is strict and

absolute attachement to only that which is absolutely necessary to sustain

life." (Ohsawa, 1965).

The Zen monk eats slowly, carefully, and tranquilly, conscious of every bite.

For himp'eating is a form of concentrative meditation in which he

focuses on food: its form, texture, flavor, =loll,

what and how he oats, he

physical and mental ill h

to the question' How can

hur,gry, I eat."

effects

ealth.

one get

By watching

a type of preventive medicine, avoiding much

As the master Fo-chang said in response

disciplined in the truth?": "When I am
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ion in Tnn nnnnw wn ;mun Ivokeri AL. Zen's vetrsul.Aility

conception of man's potential, and techinues for realizing that potential. EQW+

eNer, car therapists who are not Zen Buddhists, and who do not live in

a monastery, what is the value of Zen beliefs and techniques? This

section of the paper is going to examine that question from three different

angles. 1) the counselor - client relationship; 2) specific techniques

for use in rehabilitative therapy; and 3) prevent therapy: a means of

educating individuals to positive mental health (a heuristic analysis).

Counselor-client Relationship. implications for counselor education.

In the mirror analogy discussed in the first section of the paper,

it was pointed out that until the mirror became egoless by losing

attachments to "I," and to socially conditioned desires, it could not

fully participate in the surrounding environment. However,

as we also have seen? egolessness does not mean having no sense

of self, but rather having such a strong sense of self that ale does

not have to question it or worry about it. As Rogers noted, "When

the therapist can feel freely this strength of being a separate

person, then he can let himself go much more deeply in underetae:ding

and accepting because he is not fearful of%losing himself." (Rogers, 1957).

Greenson reiterates the above point from a dynaaic perspective, stating

that the analyst must have a flexible self image in order to be able to

relate empathetically to the patknte for, he notes, an essential

prerequisite of empathetic relating is the ability to renounce for

a tines ono's identity. (Greenson, 1960 .

Thus, there is the reeolution of a seeming paradox. because the nin-or

not solf---raoceuDied) and unmoving (i.e., centered,

non possessive, even minded), it is able to accurately reflect and f%Ile

rt,ceivo thci marrollnding environment (i,e., compassion, warmth, e:epathe).
22
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Lesh (1971).tried to test this mirror analogy in a study with counselors, seeing

whether counsolorc increased their accurate empathy (as measured by

pre- and post-tests of clients on,video.tape) toward clients as a

result of meditation. He hypothesized that sf.nce meditation opens one

to both internal and external experiences, a person who meditated and

was open to his own subjective experiences, would not project onto

or distort the experiences of another. In other words, the empty

mirror can accurately reflect that which is around it. Lesh found

that the experimental group which practiced meditation over a four week

period improved significantly in their empathetic ability. The two

control groups did not.

Rogers (1957) has noted that the ability to be "sensitively aware

and acceptant of my own feelings" is a crucial and basic element in the

development of any helping relationship. Without it, the therapist

projects (e.g., countertransference) his feelings and beliefs onto the

client, and is therefore not able to see the world through the clients

own internal frame of reference. Meditation, by helping the counselors

become more aware of their own feelings (ricrac wisdom of emptiness),

a3,
in turn helped them to more accurately reflect the client's lx-eblem (wisdom

of vividityi-wisdom of discrimination).

Further, meditation helps.the therapist learn how to

accept the client's problems non-judgmentally (mirror wisdom of equalLess)c

to stop into the client's frame of reference without evaluating and

Without judging. On the mirror, all is accepted equally and without

distinction.



38.

Finally, meditation helps teach a quality which Rogers has

referred to as "non-possessive warmth." Rogers maintains that the

counselor must be strong enough to remain separate from the client

so that ho doesn't become "downcast by the client's depression, frightened

by his fear, ongulfod by his dependency, enslaved by his love." (Rogers, 1957)

By gaining a sense of inner peace and centeredness, the counselor is

able to accurately and fully "experience the deepest and strongest emotions

that human beings have without becoming fearful or feeling that he must

do something about the thing he is experiencing." (Lash, 1971)

244
The centered counselor can then choose whether ho wishes to respond or

remain silent. This use of silence as a psychotherapeutic tool has been

described by Freud (1845), Rogers (1951), and more recently Maslow (1968),

whosroto that "The more eager we (the psychotherapist) are to make a

diagnosis and a plan of action, the less helpful do we become. To give

is to overcome." (Maslow, 1968, p. 104). Through the constructive use

of silence, the counselor is able to actively wait, to hear what the

other person has to say, to lot the client give the answers, and work out

the problem himself. In the words of Zen, the counselor learns to use

-action in inaction.

In summary, meditation his teach counselors awareness of

themselves and their own feelings. This self-awareness allows them

to fully listen to and perceive the client's problem, without projection

or distortion, Besides this ability to accurately perceive and clearly

discriminate, meditation also teaches acceptance and centeredness.

Therefore, the counselor learns to listen non-jud5mentally to the

client's problem, himself ovorwholmed by the problr,

also learns how to to warn and onpathotio in a non-sentimental, non -

possessive way.
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A further implication of Din :or tab oc,ilasolcr-s"cnt

is a freedom from diagnostic labeling. As Maupin has pointed out

(1965), Zen makes no distinction between different types of psychopathology.

Behavioral psychuherapy functions on much the same principle, for the

therapist is not interested in labels and constructs (e.g., depressed,

manic, psychotic, low selfesteem)i rather the therapist wants to know

what the label means, what are the specific behaviors involved: what

does the client mean by depression, by low selfesteem? As we have

seen, labels are a way of categorizing and formulating the limits of

ordinary awareness (Shapiro and Thoresen, 1973). For example, Neehl

(1960) found that psychotherapists categorize the patient in the initibl

two to four hours, and that this categorization is enduring after

twenty four sessions. Additional information served only to confirm the

initial concptaalization. Rosenhan did a study in which e4sht sane

indivie.tals voluntarily admitted thensolves to a psychiatric hospital.

Sevcn were immediately labeled "schizophrenic" and one was labeled

"m.r.nic eopressive." :hese labels in the hospital staff's

sutsovent perception of the "patients" behavior, which though normal,

was called "bizarre,"; "conpulsive" etc; the labels also influenced

the staff's behavior towards the "patients,": questions were not

responde:! to or lc:lured; patients INre not treated as individuals,

bat as "mentally disturbed" diagnostic categories. (Rosenhan, 1973).

Zen stresses the iiportance of seeing the person as a person, not

as a test result, a dianosis, a description (Berger, 1962). Too often

therapist and livnan alike take the label as the cause of a person's

an uversimUiried dcncri2tion of those actions; they

tr.,1 interpret su..:s.).Au,.: as confimation of t'he trait or

la:),31, Zen, like ..::istential and b±avioral psychotherapies,
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his actions,

label to se©

behavior in

T'2: -sen is what

Therefore, Zen

w;-.at is actually

U its iamediacy.
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ho does, he is not tha label which describes

attenptsto get beyond, beneath, around the

happening, to return to original experience and

Further, Zen suggests to the therapist that wisdom in the art of

living cannot be instilled in the client through didactic instruction.

The studies of Truax and Carkhuff (196.7) indicate that accurate enpathy

tends to stay the same or decrease among counselor trainees in formal

didactic programs, It is possible to ask with Lash, "Is the result of a

heavily didactic program that a 'trained' counselor has no tolerance for

the irrational and illogical in his client?" This "trained counselor" has

at his disposal the tools of analysis and rational thqrapy, but according
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to Zen those tools can never be used to discover true wisdom.

Watts, in Psychotheranv East and West (1961), states that the basic

position of the Zen master is that he has nothing to teach: no doctrine,

no method, no attainment or insight. As we have seen, the individual

himself has to experience his own nature. No one can do it for him.

Siddhartha not the Buddha, but left him, for Siddhartha had "become

distrustful of teachings and 'earnings... I have little faith in words that

come to us from teachers," Siddhartha has to go his own way, "not to

seek another or bettor doctrine; for I know there is none, but to leave

all doctrines and all teachers, and to reach my goal alone, or die."

(Hesse, 1951, p. 28). The stress in Zen is on experience. The teacher

cannot teach wisdom, for "wisdom is not communicable. The wisdom which

a wise man trios to communicate always sounds foolish." (Ibid, p. 115).

1.11erds, teachings, have no hardness, softness, no colors, smells,

corners, no taste. They have nothing," says Siddhartha, "but words.

Nirvana is only a word." Therefore, all the teacher can do is live the

life he believes. He cannot communicate it by words. He can only model

it, directly and frequently nonverbally, non-cognitively. As a Zen master

observed, "Beyond assertion and denial, show me the truth of Zen. Quick,

quick, or thirty blows for you." The teacher is a master in the sense that

he has mastered his oun mind. As the Easter Rinzai once said, the true

man is one who, "entering into all situations, discriminating everything,

he is not to be turned away from what he is..." (cited in Suzuki, 1960, p .32).

In the Daddhist monastery, the disciples see the master in every aspect of

his lies: how he eats, hew he sleeps, h'.:w he walks, hr: he writes, paints,

talks, meditates, Wisdom is not learned in the therapist's office three
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Zen can have beneficial effects not only for the counselor, but

also for the client. In general, the uses of Zen in rehabilitative

counseling fall into two categories. The first category includes client

problems which can be ameliorated through the application of Zen

techniques. The second category amphasizes Zen philosophy and values

as an alternative model for clients who raise questions of lifestyle and

utlimate meaning.

Therapeutically, the most useful techniques in Zen are meditation,

the kwat, and chanting. Formal meditation, practiced twice a daW5 gives

the client an emptied mind and a sense of centeredness and relaxation

(step four), It can have several beneficial effects on client behaviors

e.g., reducing hypertension and anxiety; teaching a person how to focus

attention (useful in cases ranging from improving student study behavior

to inprceing listening skills in interiezreonal relationehips); desensitizing

the person to himself and to his external envirenment; and e.'ipt.ring his

el et" ie-ehts.

Relating to another human being in a satisfying, meaningful way has

always been a difficult goal to achieve (e.g., Fromm, 1956). In the

language of Zen, man becones separated from his fellow man because he is

preoccupied with watching himself relates he is split into actor and

self-conscious observer (cmp. step one of meditation), Further, he is

attached to "I," and feels ho has to defend himself against others who

threaten this sense of self. Formal meditation tends to increase the

individual's openness and receptivity to others. As the Lash study (1971)

previously cited indicates, formal meditation -- by getting the counselor

in touch with his feelings, giving him a sense of ogolossness, centeredness,

and een-Andnoss, c-ptying his mind of thoughts -- signific.7.ntly increased

ac;.curato empathy. It can have a similar impact on clients. Thus, formal

..11oditation is usefUl in marital counseling and in facilitating pnrpeit-
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child and peer communication, both as a means of emptying the mind

before discussion; and, in itself, as a communication technique which is a silent

non-cognitive, simple sharing of the self at the most basic level of

behaviors breathing. In'the words of Gandhi, "We are frail Beings. We

do not know very often what we say. If we want to listen to the 'still

small voice' that is always speaking within us, it will not be heard if we

continually speak."

In addition to improving client perception of others, formal

meditation can also desensitize the client to himself. This can be beneficial

in cases of continual self-evalUation, which result either in feelings

of extreme self-co=ciousness or low self-esteem. The regular practice

of detached self-observation reduces the threat of self-evaluation by

enabling the client to regard himself objectively and dispassionately.
are

Two common client problems which involve self-consciousness and low self-esteem/

test anxiety, and anxiety over public speaking. Meichenbaum (1971) points

out that test-anxious persons "by means of self-statements, cause a

.
division of attention between self and the task." Instead of simply

doing the task - direct action, without encumbering self-evaluation - they

worry about performance, and are preoccupied with feelings of loss of

status and esteem, anticipation of punishment. Public speaking also

results in a surge of self-consciousness, a preoccupation with self rather

than with task. Both of these reacti_ons may be compared to the reactive

stu..bling effect which charaotorizes stop one of moatation, :he

fo=n-in7 on breath .which fqrn.alilleditition has the of.L'eot

;10 ..... of c.lp 1/2 r.7,-c,miplay)

ich ralows hi:1 to Le :ai, fai*.-olv.:;d in the tL:: 1 ronov::s the

r1:ier reactive rt.!...7b1J.n!..; effect.
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By practicing formal meditation two times a day, the individual has

two fixed points during which he can desensitize himself to the

environmental stresses which have previously occurred, as well as to

"things on his mind." Further, by relaxing, gaining a sense of centeredness,

and emptying his mind of distracting thoughts, he is more able, at

subsequent points in the day, to detect tensions and disturbances. Thus,

formal meditation facilitates a behavioral functional analysis of the

environment, because it provides the client with tho emptiness of mind

necessary to accurately perceive the environment.

The crowded urban environment, the fast pace of contemporary life,

the frequent opportunity for interpersonal conflict often prove

stressful for individuals and result in feelings of tension, anger,

frustration, or helplessness. To alleviate the persistence of such

l'eelinge in the client, he can be encourageds first, to identify both

internal and external cues of tension, ancer etc,1 then, either to

practice informal meditation of focused breathing, which will both

relax him and desensitize him; or, to practice concentrative meditation

on an object, which will turn his concentration inwards (gyp. Deikman, 1966,

Anandi, him, and Singh, 1961), thereby shutting off environmental stimuli.

If the client sees himself beginning to engage in a maladaptive

behavioral sequence, either as the result of tension or habit, be can

use the concept of the kwat to interrupt it, through the rental image of

a blow and the shouting of a covert words e.g., Stop, No! The effect

is to interrupt, in a very startling and non-reflective manner, all actions

in progross. This imposed interruption (Hischel, 19:2) or forced

mediation (nutlet, 1965) can Le used in the treatment of such diverse

behaviors as face-picking, nail- biting, overeating, marital ar.Lument, and

obsessive thoughts of low solf-esteen. An informal meditation of
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focused breathing and detached self-observation can then be used as a

method of relaxation to reduce anxiety and to empty the mind of thoughts.

The following l_aradign results'

1. Target Behavior (TB) stiulus; 2. Labelling TB sti:plus as
e.g., food, an argument, inability "antecedent" to maladaptive
to control external environment behavioral chain; accurate

functional analysis of
environment facilitated by
formal meditation

3. Kwats forced mediation to
interkupt maladaptive response 4. Informal breath meditation,

which functions as a competing
response

-- (Shapiro, 1971; modified from Homme, 1965, Eahoney, 1970
person

Breath meditation is, in effect, a competing response in that it relaxes the/

and give him a sense of centeredness and self-control. Further, breathing

is the simplest and most fundamental behavior that man performs.

If he were not able/breathe, h.) wouldn't be alive. 11'113 didn't breathe,

he couldn't got angry or tense. When the individual bacomes anydousl his

response is a which reminds him that he is "just breath," and enables

him to return to that simple behavior of breathing.

Chanting as a therapeutic technique servos two functions. On the one

hand, in a group context, it is an effective way of sharing, at a

non-cognitive level, a sense of unity and wholeness with others. For

use with individual clients, chanting can reduce obsessive negative

thoughts by establishing a competing response. Chanting focuses the mind

on repetition of a word and thus removes all other thoughts. It has the

advantage of dealing directly and non-conitively with the problem, and

does not involve the c:j.it:nt in lo7ical analysis or reflection on his

behavior, which night easily increase the frequency of negative thoughts,
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In addition to tile application of Zen techniques to specific client

problems, Zen is of on useful in the counseling situation simply because

it provides a different viewpoint and may shake the client out of his own

perspective. In a world in which man is often alienated and isolated

from others, in which he strives for goals that he is beginning to find

unsatisfying (e.g., a second car, a color TV), many people who seek

vocational counseling are unsure how they want to live. They are rejecting

conventional values of achievement and upward mobility; often, the most

crucial factor in their vocational decision-caking process is less salary

or the chance for promotion, and more the total lifestyle implications of

the job. Zen provides an alternative value structure aiphasizing

simplicity, unity with nature, non-striving, and non-attachment to

possessions which may provoke clients to reconsider their own lives and

the direction they may eventually want to pursue within society. For

example, tho ogolossness of the wise man frees him from the constraints

of conforming to a proscribed societal role. Such an attitude challenges

conventional limitations on sox role, and suggests a coaplete fluidity

of function and aspiration between the sexes. (J. Shapiro, 1972)

By way of illustration, lot us examine in greater detail how Zen

philosophy night be employed as a therapeutic tool . Contemporary man

frequently feels uncreative, a cog in a vast, complicated machine. When

he expresses these feelings in the counseling setting, the therapist

can present hin with an alternative way of viewing the world in which

every aspect of life, even the most monotonous and dull, can be seen

creatively. For e: ampler studios shall that, according to a measure of

EEG alpha, 'Lon non while noditating can respond at the sari() level to a

series of identical stimuli (Kasamatsu & Hirari, 1966).Furthero the tc
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ceremony teaches that even when all externals are held constant, the

experience itself is new because we ourselves have changed. Both haiku

and sum : -o are useful tools for expressing this eternally creative

interaction of man and his environment.

Zen helps teach the person what Fromm (1959) has called "the creative

attitude." This creative attitude is the conition of every creation,

bat "it can exist even though nothing new is created in the world of

things. It is the ability to see [Or be aware] and to respond." (Fromm, p. 4).

Zen teaches that for the can of wisdom, the act of breathing in itself

is creative. By simply watching the sunset with complete attention, as

a perfect mirror, he can create a poem about the sunset, although he

writes no words and makes no movement.

Another example may be helpful. In our technological, goal-oriented

society, emphasis is placed on accoaplishmcnt, progress, order, control:

in short, on action. Our society encourages us in direction which

confirm our competency -- closing a profitable business deal, establishing

a satisfying personal relationship, winning a promotion, meriting

societal recognition and approval. However, nothing in our society

trains us to deal with failure in those areas. We are encouraged to

believe that we are competent, in control of our lives, always able to

act. Yet in the face of so much we remain helpless and frustrated --

1.9

the death of a loved one, the blocking of a long-anticipated goal, the

continuation of poverty and war, a mAlfanction in the very machines

designed to enhance our sense of efficiency, waiting in line at the

market. Sometimes, in fact, we are powerless. In combatting these

feelings of frustration and helplessness, which are both corollary and
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cause of such complaints as depression, diffuse anxiety, and excessive

stress, the Zen concept of action in inaction is particularly relevant.

The ability to see action in inaction involves learning to accept the

helplessness of old age and death, and other developments beyond our

control. Training in the art of sitting produces an interior, personal

sense of competence and centersdness, even in the face of great external

helplessness. The individual discovers action in inaction by realizing

that he retains control over the attitude he will take toward help7,essnesso

(cf. Frankl, can's Search for Melnin).

The ability to see action in inaction is used in the East both as

a means of relaxing (cnp. the relaxation pronorm of Homme, 1971) and As a

means of becoming aware of the intracacies and miraculousness of one's

body. To thus constructively it may be very beneficial, given the

reality of an increasingly technological society in which there are

fewer jabs, more automation, and generally less direct participation in

life itself. The problem of coping with leisure time (Mace, 196?) is

a real one. Because our culture glorifies action, silence and inactivity

are seen as signs of old age, boredom, and death. People feel they must

keep busy somehow: if they have a free moment, they turn on the radio

or TV, read the newspaper. Studies ( a ri , 1971, cited in Cornick and

Moran, 1971) indicate that depression in middleaged women stems in part

from their halmialg nothing to do once they has been freed from the raising

of children. Similarly, the suicide rate among males increases dramatically

at retirement age, as the spectre of leirure time approaches (Tulsa,

Oklahcrla study, cited by Ln!:cles, 1972). ::editat4on t-ains pl!oplc in the
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art of sittingi how to actively do nothing. Thus trained, the client

can regard his entire life as "action in inaction, and inaction in

action," simultaneously a retirement and an activity.

The obverse side of the Zen value of action in inaction is the value

of inaction in action. Should the opportunity present itself to take

action, the centeredness of inaction allows the individual to act with

calmness and acceptance. Training in the art of sitting (action in

inaction) teaches the client to formulate goals flexibly* i.e., to set

goals, yet at the same the not to strive for the accomplishment of these

vas at itit* expense of equanimity. Worthless future-orienting often

becomes a problem for students who are afraid of taking an exam, asking

for a date, their upcoming graduation, or their lack of clear vocational

goals. The counselor can stress the Zon idea of living fully in the

moment by modeling present-oriented behavior and encouraging the client

to become more aware of his present feelings and options. Thus, in

situations which range from tost-taking to future planning, the client

can learn to detach himself from "the fruit of his actions," and thereby

involve himself fully in the action itself without uselessly worrying

about outcome.

The above examples of creativity, action in inaction, and inaction

in action are meant to illustrate ways in which Zen values can have a

rehabilitative function in5-esponse to the client's own dissatisfactions

with his present mode of life. In the next section we turn to

implications of Zen values and techniques for preventive therapy, both

in tonns of envirc,nrlental raniption and edl)c.-Aional inncvation,
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Implications for Preventive Thera rYS*

By encouraging societal norms and social structures which are

"healthgiving"; and by teaching methods of copir5with stress and flexibly

adapting to new situations, the therapist effects a type of "preventive

medicine." This section will look at the implications of Zen values for

the construction of a healthy environmentvand at the implications of

Zen's conception of the healthy parson for educational change.

Environmental manitelation

The recent work in personality theory (e.g., Mischel, 1968; Endlor

and Hunt, 1968; Moos, 1969). and in behavior modification (e.g., Bandura,

1969; Yates, 1970) stresses the crucial influence of environment on

individual behavior. For this reason, social ecologists auch as Barker

(1968) and Moos (1968, 1971) have attempted to find means of classifying

human environments in order to promote optimal conditions for work, learning,

and leisure. As Mischel states, "If the environment submits a person to

excessive stress, insufficient gratification; confusing and conflicting

demands, frustrating routines, it can create havoc in human lives more

quickly than any therapy can repair." (Mischel, 1971,.p. 469).

Zen has long recognized the importance of environment in creating

positive mental health in the individual. For example, the rooms of the

Zen monastery are simple and uncluttered, so that there are few distractions

and each task can be focused on fully (e.g., the tea house or meditation

hail). This has obvious implications for several settings: e.g., student

study behavior could be improved by reducing the distracting stimuli in

the study area, thereby decreasing the number of stimuli (e.g., television,

radio, etc.) which compote for his attention during a specific task. In
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industrial settings, an uncluttered room would be useful as a type of

"time-out" from work. This time-out would not be a punishment, in contrast

to its use in bu'aavioral therapy; however, as in behavioral therapy, it

would remove the individual from tension-producing stimuli and situations,

and allow him to relax in a relatively stimulus-Tree environment (e.g.,

Patterson, 1971).

Further, Zen's emphasis on a life of simplicity and the accumulation

of few possessions provides a means for decreasing the gross consumption

and overchoice of Anerican society, thereby reducing the number of stimuli

with which each person has to cope. If this were to occur, each item
3i

remaining in the environment could then be focused on and appreciated fully.

Finally, Zon stresses the importance of a natural environment for

the development of positive mental health, in which the individual can

open up and relate to nature. Such an emphasis suggests the creation of

parks, roads unencumbered by consumer-orionted billboards, and perhaps,

in school or work settings, a type of tea garden in which the person cculd

simply sit or wander freely in nature,

Edueationiinnovation: Soci-lination to what?

For all its drawbacks (e.g., Holt, 196q; C. Rogers, 1969; G. Brown,

1971), tho e(lacational systcm has been, and for the most part remains

the great hope of preventive therapy. It provides a unique opportunity

to innoculate chi_ ,):1 at an early age with "psychological antibodies"

Cleichenbaum, 19' which will later protect them agr_inst the stresses

and dila:nas of .1t life, However, boforo di3cussaIng the implications

of 7::n .h, at is fir:A. necessary to briefly c=mino the
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current goals of American educational institutions to discover how they

33.
havo chosen to answer the question, "Socialization to what?"

Bruce Bidele, in Fealiti.os of Trsnchin (1970), points out that "less

than one-half of one percent of classroom time is spent on matters that

deal with feelings and interpersonal relationships." (Adams and Biddle,

1971, p. 42). Flanders has called the classroom an affectional desert.

Norms which are encouraged (aftor Dreeben, 19E8) include Independence:

self-roliance and individual accountibility; Achievements mastery of the

environment (and often of others) competition with a standard of excellence;

Universalism-Snecificit'rs in Univorsalima, individuals are treated as

belonging to a category (e.g., people are labeled according to status

and ability); conversely, the individual learns to acknowledge the right

of others to treat him as a category; Specificity involves limiting oneself

to displaying a small portion of ene's personality in a particular

organizational setting. Dreeben points out that each of these norms has

both a potentially healthy and a potentially clangorous aspect. For

example, Universalism-Specificity nay allow the individual to adapt to a

variety of social situations in which only a part of himself is invested;

on the other hand, it may cause him to feel a sense of personal alienation

and isolation in human relationships. Similarly, .,chiovcment can cause

a sense of mastery and accomplishment, or a sense of incompetence and

inoffoctiveness.

Hopefully, the teaching of such Zen values as egolessness and of

such Zen techniques as neditation would allow the educational system to

rotain tho bnloficial cialities of the above norms while ameliorating

their allhealtay ,r students could tz.aGht to

adapt to a variety of sitaations and aiaultancouzly be able to fully

relate in all, of them. They could learn values of sharing and cooperation
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as well as competitions of unity as well as separateness. They could

develop the ability to sit quietly doing nothing and also the ability to

perform achievements, accomplishments, and mastery with even-mindedness,

tranquility, and non-attachment to the fruits of these actions. In this

way, students could learn a flexibility of actions e.g., to think, using

labels, constructs, categories, when the situation required it; and to

abandon the intellectual mode when it was unnecessary.

By studying meditation, students could learn techniques both for

turning off distracting environmental stimuli (e.g., the koan, the chant)

and for opening up awareness to nature, to other people, and to one's

own self. In this way, the concept of education would be extended to

include discovery of and confrontation with the self; and with questions

of death, the meaning of existence, and personal values.

The opening-up aspect of meditiation could also be part of training

aimed at teaching students to recognize and cope with both internal and

external stress. Such training would be useful in conjunction with

discriminative training (i.Q., in functional analysis of the environment')

Ferster (1972) in this regard notes that "outsight," or 'perceivinetho functional

relationship between one's own behavior and the elements of the environment

that control it," is possibly the most significant and difficult s%111 to

acquire, This awareness is the individual's major defense against

external manipulation. For it is only when s person can see how he is

conditioned, see what . consequences and cues shape his behavior (e.g.,

peer pressure, Ash,1955) that ho can develop a personal morality. As

Fromm points out, befcre a pc:rson can act accorcang to his own conscience,

he must have transcended tho limits of the society into which ho was born.
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For this reason; Delgado urges that students be taught awareness of their

own mental and behavioral activity and shown haw to use their intelligence

in deciding which behavioral determinants to accept and which to reject.

(Delgado, 1969, p. 255). neditation teaches a method of unconditioning

oneself to societal conditioning in two ways: first, one learns to spend

time with oneself, apart from society; second, the detached self-observation

learned through the practice of meditation teaches the individual about the

process by which he is conditioned and therefore provides the foundation

of morality (cf. Hallowell, 19t0.

This discussion of educational innovations has approached the

question of the healthy person from a values perspective, suggesting

some qualities (perhaps necessary, but not sufficient) which the healthy

person should have in his behavioral repotoire. It has searched for

Allport's "aught," the goal toward which teachers, counselors, and therapists

should strive (Allport, 1961, p. 152).

We have attempted to locate this "ought" in the man of wisdom, the

healthy person of Zen. In summary, this person is alare of his every action.

He knows both his own feelings and internal environment and the elements

of the external environment that control him. Through meditation, he has

detected and becorae free from all conditioning and habitual emotional

responses. In th:s way, he is self-disciplirf.d, with not a Fulir's breadth

between will -- what he says -- and action what he does. He has learned,

in Kanfor's terms, to "control the variables that alter his own behavior,"

(Kanfer, 1972).

This self-awareness is a type of detached self-observation in which

the individual is able to see himself dispassionately, without making any
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judozentsp learning to detach himself from his self. The stumbling

effects this self-consciousness are overcome by increased self-

consciousnoss. In this way, as we have seen, the person learns to

desensitize the self to the self, and is therefore able to act

intensely in day-to-day living (Suzuki, 1956: absolute subjectivity)

at the sane time that he is able to maintain awareness of his activities.

Subject and object are similtaneously different (i.e., an as both

actor and observer) and the sane (i.e., Dogo, in the mondo on page:4

serves himself tea). By desensitizing the self to the self, the individual

becomes relatively egoless, not having to worry about enhancing his ego.

through the societal role he performs or the possessions he accumulates.

This realization, as we have pointed out, is, in fact, the realization

of man's highest ego. The healthy person, because he has no ego and is

not attached to the fruits of his actions, is free to act

without regard for its consequences, It is this attitude which, again

paradoxically, allows him to do every action and to fully relate to

others and to his onviromient.

Other qualities of the healthy person include the ability to open

to the environment and to close oneself to the environment; to think

(using labels, names, and concepts) and to not think (thought- stopping);

to act assertively (inaction in action) and to wait in silence (action

in inaction), doing bath with a non-striving attitude and c.rall

equanimity; ho t.an control his mind by concaatrated focus and he can

play with his mind by the use of visual imagery and fantasy, To the

healthy parson, breathing, sitting, painting, poetry-writing, thinking,

not thinking, drir],:ing, tea are the saaR, all are creative acts. The

healthy parson is truly the "artist of life."



Additional Notes

1. Traditional behavioral and dynamic theories have not emphasized the
importance of "2esitive mental health" but have focused almost exclusively

on symptom removal. Recently, however, certain theoreticians have
tried to bride the gap by developing a behavioral humanism (Thoresen, ly73;

Staats, 1972); and a "humanistic psychoanalysis" (e.g, Fromm, 1960)

2. Others who have explored Zen and its relationship to psychotherapy & counseling

include Watts, 1961; Rondo, 19584 Maupin, 196511962aesh, 1971; Berger, 1962

3. For a more in depth discussion of id psychology; ego psychology;
and social learning theoryaa) personality theory; b) view of disease
etiology; c) therapeutic techniques; see D. Shapiro, 1972a4 also table in appendix

4, For a more detailed discussion of relationship between emptiness (sunvata)

and fullness (tathata), see D.T. Suzuki, 1959

5. The concept of consciousness as a mirror has been elaborated on by
Ornstein, 1971, as followst "The mirror allows every input to enter equally,
reflects each equally, and cannot be tuned to receive a spacial kind of
input. It does not add anything to the input and does not turn off
receptivity to stimuli. It does not focus on any particular aspect of
input and retane back and forth, but continuously admits all inputs

equally... (P. 194)

6. For comparison of Buddha's view of awareness with existential and
social learning theorists view of awareness, see Shapiro and Thoresen,

1973

7, Ornstein has discussed the effect of "desire" on our ordinary awareness.
When man wants semething, he tunes out other stimuli which are not
related to that want, The practice ofTsychological non-attachment"
"can be considered an additional way to remove the normal restrictions
on inputs. If there are no desires, there is less of a bias at. any
one moment to tuna perception, our awareness of the external environment
becomes less restricted, loss of an interaction, and-more like a mirror," (1971,
p. 199) He notes that if. one needs nothing from another person or from
the external environmentprestige, sex, food, lovethen one can
exist for then like a mirror.
0--J; Naranjo (1971) has also commented upon the importance of non -
attachment, stating that it is the source of the healthy person's:
ability to stand on his own, not mistaking his identity that of an
owner of things, or a performer* of a certain role. "It is also the
source of a basic ineendence from others which is, in turn, the
prerequisite for true relationships." (1971, p, 103)

lb, The social learning theorist Kanfer (1972) has noted that although
the concept of s,,lf is a myth (c,., Skinner, 1953, 1972), en ..-? cannot

fact ti.n.t believe in ha nytn. p.nd fight wars and

personal f C »d5 i:causa of it, .F-erhaps it is too bold, but it seems

worth su ;:csting that if eeople could be reeducated to view the self
in a berior,1--Zen auddhist franowork--iee,, the self is a myth, an
illusory creation of the seventh sense--that all mankind would become

egoloss and wars would cease,
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Additional notes (con't)

8. In Chinese the unconscious is the word "mind" (hsin) or "self-nature"
The word mind is composed of two Chinese characters:

775-

TT is the character for sound (literally,
the sun rising). is the charater

for heart.

Satori, or making the unconscious conscious, is to hear one's true
self, to hear the sound of one's hearts the mind. Traditional
Western dichotomies such as Descartes' mind-body distinction, or
reason vs, emotion obviously have no meaning in this context.

9. This concept of ogolessness has also been described by A. Maslow.
Maslow notes that Boxing p:ak identity orc3ricncos "the fereatest atte.inment
of identity, autonomy, or self-hood, is itself, simultaneously a transcending
of a going beyond and above self-hood. The person can then
become relatively ogoloss." (Maslow, 1968, p. 276) Thus the goal
of sel-osteem, Hornoy's real self, Maslow 's self-actualized person,
Zen Satori, is both an endpoint, and a path by which it transcends itself.

10. An excerpt from Siddhartha provides an illustration of the concept
of inaction in action. 5idaharth says to Kamalat

"Listen, Kamala, when you throw a stone into water it finds
the quickest way to the button of the water, It is the same when
.Siddhartha has an aim, a goal, Siddhartha does nothing, he waits,
ho thinks, ho fasts, but he goes through the affairs of the world
like the stone through the water, without doing anything,
without bestirring himself, He is drawn and lets himself fall,
He is drawn by his goal, for he does not allow anything to enter his
mind which Opposes 'his goal. That is what Siddhartha learned
from the Saranas ( ascetics ), It is what fools call magic and
what they think is caused by _demons, Everyman can perform magic
everyman can reach his goal, if he can think, wait, fast." (ilesse, 1951,

p. 50)

Thiss!wieic" aztoeteded "Siddhartha always seemed to
be playing at basinesss it never makes an impression on.hims it never
masters him, Le never fears failure, he is ,.ever worried about a loss..."
(Hesse, 1951, p. 54)
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ICA -Zen acknowledges that man wants to know his limits, and that once
ho has achieved basic substenance, he will search beyond, to learn wno
he can further become. Not by chance, the Chinese ideograph for aearn"
is a nose (representing the self) above which are wings: to learn is
to have the self soar.

However, this learning must begin :rite the basic action of inaction,
so that the learner doesn't become like Icarus, soaring beyond en
wax wings without a base (action without inaction). Hatha yoga is an
eastern technique which provides an excellent example of a healthy process
of learning. In hatha yoga, the goal is not to be able to do a
complex, twisted contortion of the body; rather, the goal is to
perform the exorcise with calmness and acceptance (inaction in action).

The individual should not be inflesdble in his goal ,settinga therefore 6
able to stop his actions at any =anent and return to the supine

position (action in inaction), If equanimity and balance are :sacrificed
to accomplishment of a specific posture, although the posture may be reached,
the exercise has lost its purpose. Thus, yoga is both action in inaction
and inaction in action.

Each day the individual tests his limits, tries to go a bit beyond,
and then surrenders to the supine position. In this way perfection is
seen as a playful game of beccming whichllas no relevance to ego or fame,

11. At this point it seems important to clarify terms. Awareness
simply means. conscious of, or noticing. Stumbling self - consciousness

.

refers to a reactive effect that occurs when the individual self-observes
his own behavior. An example of this occurs in step one of meditation.
Another example is the story of Freddy the Catepillals. Freddy, when
asked by the butterfly hew he managed to co-crdinate all one hundred
logs, self-observed his legs and stumbled. Self-consciousness,
self-awareness normally refer to ortinary awareness, unless otherwise
stated. They involve use of ccenitive constructs about the self,
habituation to sensory data hiahly subjective, emotionally charged
involvement with the self's actions.

As pointed out in the main body of the text, detached self-
observation differs from ordinary awareness in two respects: 1) it
is deliberate; and 2) it is more dispassionate and.non-judgmental.

lla. Martin Buber has eloquently made this point in his book Ie',".eu,
.:o e-notes that the world of I-it consists of the labels and cateesesee
We assign to objects and other psople, These are necessary for survival.
But, Bober says, the many who only uses labels, who only sees people
and nature as objects, wo only lives in the world of 1-it, "is not
human," (Buber, 1970, p. 85) for names and labels hide the "thouness"
of an objoctt

I contemplate a tree. I can accept it as a picturot rigid
pillar in a aced of light, or splases of green traversed
by the gentleness of blud-silver ground.

I can feel it is novccntt floir,g vein: around the sturdy,
strivin:.: core, the of the rcots; the breathing of
-the leayse, the infinite cc:::!:erce with earth and air;. and
the growing itself in the darkness,

I can assign it to a species and observe it as an instance,
with an eye to its constructien and its way of life.
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rctr.e (don't)

I can overcome its uniqueness and form so rigorously that

I recognize it only as an expression of a law...

Throughout all this the tree ranains my object, and has

its place in time and space, its kind and construction.

But it can also happen...that as I contemplate the tree
that I am drawn into a relation, and the tree ceases to

be an it,..

This does not require me to forego any of the modes of con-

templation. There is nothing that I must not see in order

to see, and there is no knowledge that I must forget.
Everything, picture and movenent, law and number, species

and instance are included and inseperably fused. (Buber, 1970, pp, 58-9)

n .-.- 'e

to words and laws in Jewish reliF_fion, For exaraple, the Old Testament
is a teok prinarily int.?nc,ed to ennumerate laws of daily behavior; f

neal
a'en

intercourse to eating s. Li2:::wise, in the Now Test=cnt (ozg.John 111)
words are given the sane atzttus as reality; In the beginning was the
word, ancl the word .was with God, and the word was God.

Thstb,Dr, in v'c:v't7'.n- n-h3net the overr.Tchais on words, and stressirr, the

Lm?:.ta!:ce of c:3:::..unec ;.s.r.:s, is ,:ary in tnf :.ahtc.rn

tradttf on. 7Dr 1.7:e in the r."7..*7") C'-f.7:7 that "The

tto c7n nut t'1,) arc,

throars of even th? Old Tezta7:ent. 7or
e=lple, God :..vs "I s:1 that I S.4" (140,1 11:Va:;2.t:S.51 cuncept).

12. The f,rocess by which this "detached self-observation" occurs is
the followings a) the person rust be able to form a covert image of

himself performing an action in the onning present while at the same
time continuing to perform that action. (A person could also label the

situation by a covert s':Al:ement. e.g.,look at me. arguing with my wife

now. Although this labeling helps acemplish "detached self-observation"
it does not seen as effective as imagery, fur word labels do not cover
the variety, shades, and ambiguities of situations that in fact exist,
and therefore do not give as accuratea representation as do ,covert images.)
(cf, footnote'21), b) the person must be able to remain aware of
his breathing (letting his "center" sink to Qelow his navel) as he
performs daily actions. In effect this is a type of relaxation training
which, coupled with a), allows for a desensitization to the self.

By desensitizingt":;, self to the self, the person learns to act
with awareness (ice detached self-observation) but without a stumbling

eft'cct. alrthcr, this t:Tr. of d" t:: sclf-obserfation

teaches th.: tD loTc,.:mo:lw::.re of tr.: process of awarenesst for

exrple, to notice w1-.on ne habituates to a task (e, b breathing, in
step two of meditaten). (of. footnote 23)
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13. These authors are not able to resolve the paradox of Zen attitude
toward nature with the Zen art of flower arranjng, ikebaea. In ike bana

flowers are plucked in order to place them Ln a hone or a tea house.
This seems much. like Tennysons plucking the flower. Obvious differences
are the Zen "non- intellectual' appreciation of the flower, as well as
the ability to "SC3 the flower the five hundreth time as it was seen
the first time," However, the only way around the act of plucking itself
seems an artifices i.e., the flower arrangers pluck flowers not
as conquerors, it with the "right attitude." of respect and reverence,

13c.., Each school of therapyr as we have seen, has a personality theory and
a conception of man upon which it basis its therapeutic system and
treatment techniaues. A point which has been overlooked, bovever,
is how the conception of man itself can be a treatment technique. For
example, :eogerian therapists believe that eacn person has a self-
actualizing ogo; therefore, the therapist shapes the client's behavior
and self-concept by treating him as a person competent to direct his
own actions,

Zen likewise believes in the goodness of man and reality: "Zen
accepts and affirns life." (Watts, 1958). Therefore, a Zen monk

believes his inner nature is goodrlarvi is ",,,content to let behavior
bring out a salf which cannot be fully conceptualized. One trusts
this self enoit to suspend conscious reflective control over it,"
(Suzuki, 1956; cited in ;eauein, 1965). In other words, what a
person-says to himself has an effect in terms of his self concept
and subsequent actions (cf., Ellis, 1963; Hemne, 1965; Hannun, 1973;
Theresen an ::ahcney, 1973). In eeistential language, what nan chooses
to become (2rentano--Husserl's concept of Vorstellung--intentionality)
is important in terms of who he finally becemes.

lLS, Another nane for ZaZen .is Shikan-tsza. 8hik,m means nothing but,
Or dust; to mans to hit; and za =cans to sit, ;:nikan-t:?.za is a practice
of the Soto sect in which the mind is intensely involved in just sitting.

15, Ornstein (1971) has discussed two aspects of concentrative meditations
first, external stimuli are shut out; and second, "the continuous
repetition of the same stimulus may be considered the sane as no stimulation
at all," The first point is clear; the second pint, however, is

somewhat ambiguous. Is'Ornstein suggesting that in concentrative

meditation, in the gansfield studies, the object of meditation (e.g.,

a vases a ovand, an object) is no lonEer soon or neard by the meditator?
in any case, altheugh Ornstein has referred to meditetions vhieh

focus on LecAth and heartbeat as "concentrative moditatiens," it seems
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15. ,L44i, :yr rctzun6 L. la=t1ItaLlbz62CoQU6 Oix 14-6iith 16 prInarlly an

"opening up meditation." First, although there is a continuous repetition
of the same stimulus (breath), Zen meditation does not shut out external
stimuli (Kaeamateu and Hirai, 1966). Second, the goal of meditation
is to see each breath afresh, so that the meditator does not habituate

to the object of meditation in other words, continuous repetition of
the same stieulus does not become the same Ls no stimulus at all.

16. Nirvana literally means "blow up, or extinction." The emntiness that
occurs during Nirvana (eellyata) allows one to more fully see and participate in
tm everyday life of samsara. Since Zen believes that the onlyteaven" that exists
occurs in this everyday life, the emetiness of nirvana allows the
enlightened man to see the fullness (tathata) of samsara. To find the infinite,
search the finite in all direction.

17. The meditator is aided in thiz; task by the master, who walks around
the meditation hall, literally carrying a big stick. He watches each
of the meditators to make sure they are alert and receptive. Since
sleepiness (knnftin) is suppressed in Zen training, if he sees one of
them sagging, ur net concentrating, he wall go over and bow. (The meditator,
aware of his wandering mind, can also initiate the bow). The master
then raises the stick and gives a blow,(ealled a Kwat after the Zen
master Rinzai) which brings the meditator back into the ongoing presents

"0. his diaphanous white robe quivered as his arm
raised the stick above the closely shaved head.
The candle next to me magnified his shadow on
the coiling of the meditation hall. After he
hit my shoulder, we bath bowed.

"All was then still in the hall except for the sound
of raindrops st.rildng the roof. Before my closed
eyes I saw the white sand of the rock garden which
lay outside the meditation hall. The sands were
carefully raked to appear like the ocean, The
rain mixed with the ocean of sand, and out of the
union of the two bodies of water, an embryo was
formed." (Shapiro, 1971, p. 51)

The kwat can also be used symbolically in informal meditation, either to
bring tho individual back to the ongoing present, or to interrupt a

behavioral response chain.

18. It is 4nte,.eetine to nets that twat eurvives is not the answer to the
Kean, but the cueetion itself., We, would like t present an answer, however,
which one of the students in our class "Zen Daddhism. and Selfanagement"
gave. After 3 short meditation on the Keln, she said that the sound
was silence. Silence soon turned into the covert image of hand motion
and the strucao of the mind to solve the Yeah. This motion and strur7gle
caused the sound of noise. Hearing the noise caused laughter,' and acceptance.
This sound of lauthtcr and acceptance was.followed once again by the sound
of silence. The sounds formed a spl:ang circLet.

SOLD OF SILE;CE (;r2)

/SOUND OF SI1ENCE--ea
(441SOUND OF LAUGHTER ) SOUND OF MOTION AND

AND ACCEPTAY.CEr; S TR

SOUND OF NOISE
UGGLE
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Additional notes (con't)

19. The origins of the philosophy of yielding (wuwei), according to

legend, occured by watching snow fall on branches. Cel tough trees, snow

piled up until they craceci, Thin and springy branches yielded and
threw the snow to the ground without being broken or bent.

20. The ritual of the tea ceremony also sewed another Ainction. As We
have seen, Zen believes that each of us should be changing and growing
every day. Tivough haying a ritualized act which is performed
day after day, the individual has a constant by wnich to measure his
own change. The ceremony, though tho same, should be every day new.

21. This ability to be everywhere in the poem, without exposing yourself,
is one of the must difficult literary feats. Joyce, in Fortrnit of the
noted, for example, that the narrator, though his craft should be ovorywnero
in the story, "should himself be invisible, refined out of existence
Me a god, pairing his fingernails." The ability to be fully
with thu cbj2ct--i,c,, as said, the Peet and object must be one--
and, at the same time to be able to step back and detach oneself from
the object in order to describe it, is a prerequisite for creative art.
Besides being necessary for creative art, this ability teaches the
artist a "detached self observation," for the artist learns to both
participate in a situation and detach himself in order to verbally
describe that situation.

The therapeutic effects of this double movement can be seen
in Camus's ?deux, the narrator, yrites.the book to
gain onoughdc-c.achment from the situationithat ho can then return
and help fight the plague, Thus, Ricux is both narrator of the
story and a character within the story, His subjective involvement
in the situation is dependent upon his ability to detach himself

from the situation and watch his intense involvementi
the narrator watches himself as character fight the plague,

This ability to be both.:4ithin- and without' in all
situations conti.ibtes to tne mental health of the Zen monk,
and truly makes him an "artist of life,"
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Additional notes (con't)

22. A story in Reps Zen Flesh Zen Beres is illustrative of the seemingly
paradoxical blend of, the qua.Lities of even mindedness and compassion:

The Zen caster Hakuin was praised by his
neighbors as one living a pure life. A
beautiful Japnese girl whose parents owned
a food store lived near him. Suddenly, without
any warning, the daughter of the erocer became
pregnant with child. She would not confess
who the nan was, but after much harassment, at last
named Hakuin.

In great anger the parents confronted Hakuin with the
news. "Is that so," he replied.

After the child was born, the parents brought it to Hakuin
and he cared for it. He secured milk from the neighbors
and everything else the little one needed. By now
his rotation was lost and his name ruined, but that
didn't bother him.

A year later the girlmother could stand it no longer.
She told her parents the truththat tho real Sather
was a young man who worked in the fish market. The

mother and father of the girl at once went to Hakuin
to ask forgiveness, to apologize at length, and to
get the child back.

Hakuin was milling, and in yielding the child his
response was, "Is that so."

(Reps, 1958)

23. By accurately reflecting the client to himself in a non-
jeltental way, the therapist is, in effect, teaching the client
"detached self-observation." As ho7ers (1951) notes, "the.client
can see his own attitedes, confusions, ambivalences, and perceptions
accurately ce:preseed by enother, tut stripped away of their complications
ofemutionV This allows the client to see himself objectively,
to see that his feelines are accepted and acceptable, "and paves
the way for acceptance into the self of all these elements which
are now more clearly perceived." Freud noted the importance
of "detached self-observa.Ceen" in his work Stuides in ::7:ItTr5a.

He stated that to help the patient overcome reeasaance, eee eaurapist
must help the patient essaee objectivity to his own dill. a, "a crystal
ball attitude by the patient toward himself." Behaviorally, this
detached self-observation is effected by "eyetenatic desensitization,"
a process which Forster (1972) cad f: ,..gists (l; 2) have suggested is
the functional equivalent of the dynamic and client centered relationship
process, (cf. footnote

2L. The c. ,eye. ,-.:i is own cnn be free
70 6i:cioL;e hi.:;;Jif to the

jo-,7ran.4



Additional rots (can't)

notect
25. Lesh/(1971) that clients learning meditation will ordinarily have
three points of resistances 1) at the point of sitting still and facing

oneself; 2) allowing into one's consciousness the inner conflicts

that are going en; and 3) letting go of the breathing functions realizing

that one is part of sonething "not salmi'

26. A behavioral view of awareness (e.g., Skinner, 1953, 19721 Bem, 1972
Terrace, 19T) er a symbolic interactiunist view (e.g., Cooley, 190ar U.H.
Mead, 193'.5) :.;-:.7:sthat man bobe::E5conditionod to awareness by the
verbal community, thraugh seoingkIwsolf as others see pin).(Couley's lookin g-gia;isS

Mien ho is in a stmctured situation in thich his performance is being
obsorvf,*d e-:a5..us.ted by that c.hno com,munty, he begins to
self-observe ::ore Closely, and self-evaluLte =re critically, thortbj
ca,.aing the self-conscibus stumbling ef:ect: fear of public ::perking.

27. For use of meditation in facilitating a functional analysis with
dra,' 197N

28. Noto that informal meditation also facilitates a functional analysis:
i.e., the meditator, througm infornal meditation, is every matent aware
of his actions in tha unzoing present. This is the informal meditation
that wo (14 scu!;_led on p. 24. Li this section we are also referring to
"infors.al meaitation." Thi: simply moans a concentroted
focus :-:.z.t!,t.ng at peiuts of tcnsion thr=7nout the day. Elsewhere (Shapiro.
1973b) referred to as "cuntin;:mt infer: m:1. breath

;t do.?..s nut occur in a for nal lotus posture, but rather occurs

wherNe..r porsun is when he detects cues of tension, anxiety, anger,
etc.

29. rollr.rd hiller (1950) point out that the closer an any. -al is
to a rhylr:i approach :rraelsnt, th r.cre frnstratbd no b.coles
when he frol or ine use of ZL:n and ha:la yur,
in d'm14,n lrith type cf frustraticl through flexible yval setting,*
SCO p. 49

the
30. Skinner (195:1) nlso spoke of /concept of action in inaction when he Adiscussod
the act of nen-flinching. Ho pointed out that not to move was an action.

31, Those su7gostions do not contradict the studies of ;Iebb,(19f,3) and
Borlvner (79,.6). iirst, the stueios s;low that "v!-en arousal becomes
!erdir,.t.7:v 1.7rz'orr!anco i5 imrafred." p.

Zen suF.r:ents g wny of autting euwn cvorstimulttion t!7e organis.m,

a needed rf.&!cl..ion in a fist y.lced, tochnoloical sceicr7.

The studles also show, however, that "au cnvizonment whose stirn:tan
is kept to a minL:za will b::come intolerable before lung." (i.rlyner, 1;.;:o).
In tUs tcachmc a nethej. uf rcein! the iluwor t1-.e five
hundreth as it was soon tmu iirnt times i.e., of nut habituating
to st!Prali, and cf.;oilig everything afrobh each (24. .

- , a :..:1 to f1' Cf
cro of

(1?:') c-.'hsf.dbrrd ;cr O.

'1:1;%0 in tar.

vhc:0 .;o1aut threat of ..tern .

evalutin and bt:zpc.risun win stadc.nts.
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33. The Grf7!-,to ',cord ::::nmIration is 17. quired in crear for the individual
to C. :r. ; (excel-4 law, b'asin.:4ss,

medic:f 2z:7Is n,:it rat (:crrn encv7n _ice:;. Lnswers, ha is

no tnu e.7., rtynoloz:ist,
univcrsit fittt. &hewers on tho oxai

sur7cst an rn.;-,-Ir to the 7.:1stien F.7:cis.lizltin to velsts ThO fc7lawl.n7
questions "cTrr.,,:!t crazwer") were taken fma "How to pass high
on the Ga:;, E.iward Grutsr, 1973) t

p. 88, e6t ainlesrnesso delinquencyostoredoms mischief
1061, el, centrell ordart: anarchy' chaos

i61 laws citizmireinst horse
p.192, ,i31 affluent' luck is impoverished 1 laziness
p.268, V40 Lawyer 1 client st mother i child

and from the Graduate Record Examination Test, 1971 (Gruber and Gary)t

p. 5, #1 wealth t luxuries it ticket s admission
pe 81 :7 t 41: se is :;huriff s crma

These right answers are interesting in that they show huw

language both reflotts and infl=ncas cultural attitudes. In Zen,

for e=nnlc. to a p,n1 and to strive for it is untiealthy. However,

the annao-c of af..::?sNnss is 6:lin:nu:hey un t tS3t. In ms of
1r ci%,.ns ;:hu wuntrui of t:-.Jir cvn lives tad fi;o1

0.0,9 :th'? r.40, it is inte.tt-1
th: c:TI.cc.n 2,4 w'ti eitizcl trf.ft, rr4 :.41ovAr s tliont

T:3 of a t .1:.:!:10 life sty:1s with :cu rt:sressions.

the acr.r",-: of inpovortsh:ent and its rolation to "lazinaes" is

-1-7sted in this revard tit bicfeftdack rschines be

in t tn:4 won they ucre in a to :'::!113 on

w,JNI nut. T'orvil7h r.hysiololicml attention

tH, avarehozs Gr his intzern.s1

only uron tune states, pasus tho action teat soc.1,Jd up7ropriLto.

(Ornstcn. 1971)

35. A to :tien cculd to raised is "I'n'tths man who has unconditioned

hinsel: to ;'-11 VJEJS consccuances the came AS a criminal?" :n response.

it sh.:vld t3 ttat the 'cri in vho uncondWons hisel: to riles And

cohnous is u 17.10 as cnce conciiLionJd.

has t,-,n,cor:iiti.oncd to Al.srenass of ci::5 and tonEcquences. iris,

in thl atts (L;f3);';!,:71 .:hero nornlity oas norolity

is a Good scrvaAt, but a terrible raster."
CC2S0 to eo evil
lharn to de ;Ned
CU.:mho your o%m heart

the Yr.7,, of *1.c: B!:edhs

71-1 nn .;7r o: frll
7,, s

his o-::n
evil."



66.

r !,*4.:' (c:,nt)

36, Tris 1...,t:7 t. b:.:t it Kaon on ry d and

t: c. t!..c1:11 c. and
scs117.

On L. 7o.a v;hich
r0 Ln7z ti.,cu No 1:i(.' al

Zfme ur th(7-1 thz. 1%-v:4,nt, mz.n

nnat withaut e:7.nacitrAs rEult4tion4;'..r;c1 evaluivUw:.

Or. .0.1

in ui-Ltn 4...n t.,!:\ier.....t rx.torikl.
vorle:, It. Lt.: On Ji at: i";:, thiS ct.0 and

(Zon rnd Vitttts, 1953)
For tho cv..-.1ttation thr.t ono

IF rcpt b: iro
env1-;;I.N.0% f.p. 12) '7.hc,refore, it so.lms

L:Ao h..;1,-1,,Trp at tLe t..r1.0 thtt

ii alfo of V.-41..ei;

Cr' s 2; :! ro t.!: t tl)c evali.u..tibrenoss
bz;.- t.\;

4A: etrr,!!:

bc c;. Drj $2. S i.C.1..f.."al F.Trens

1:1C 7.1 l'er.tt:...`!' :;!"11.; tr: an non.Att.,.f.:.-;:ont"
at.1.1% thtca;-,:h which ono roes

fret; thn i:016 z'or

As in L,a caae of rolf-
'evall.,:r.tion, volld t!'?at seIf-obssrvotion m.iid hr.ve a reactive.:

bef:".(.ct. thr; r....stor scy.. Oh. toa how ft:My
An pt on back.

ThiArs tner 1;cth r.t.ws airvot action (.it! 63,73attLnee.to
rbr- 1.dt no ti.....1-,)%7:11:rrt.ie.,n)!rid. scl.:.-soraluation tald

Ait
tioos pat intex....rap:..1.-4:-, apontitnotas

illaull.%10 U1'3 stfaingt-n of tti..7
evalyr..tion Ping both in parspectiNo,

A final a:4." on this thane. Wicklund (1971) ttsod tai recordor
/.rid 7:irror by clad "objecti.vo st.31-awLraness." He

t41 incrrtaca F,:,r3:0:1317.11 Oil it tilAt
30C:in Ce:1 riirror 1;:r.114 rAr.ko ono eviu: rc1 r,.or,f:. Ho found

itiorer,t:ed in front of a r:inror. Lecortlins
to th,3 6.,..v.ilre6 tie mirra tiraalci hs.va hod an

allowing c;;;;,.n corying b.-:;ar....vior as thc on
, , rod. 1::.nrise with r.;;TI.Q.6s :04.--tvoumious roactIons to

ow% ;n th rc,z.:Anz, taves on rld Dr:tv.ched
oacury wL.n i :AiZtb 47,yir react to

socinG or hcar.l.ng yom-si.f."



Formal Zen Meditationt Instructions

1) Choosin7 a settinr,,L Pick a quiet room, where there will be few

distractions. There should be a carpet on the floor, and a pillow on

which you can sit. The room should not have bright lights, nor tvhould

it be dark. Wear comfortable clothing that is loose fitting. Take

off your shoesl take off your socks if you wish.

2) Choosin^ a position. The most efficient meditation posture is the

full lotus position, in which the foot of the right leg is over the left

thigh and the foot of the left leg is over the right thigh. This posture

is the most solid because it establishes a wide triangular base, the

three points being the buttocks and two knees. (For half lotus and sitting

postures, see the accompanying diagrams). The buttocks rest on the

pillow, the knees on the floor. The two palms face upward, the thumb

tips touching each other. (Left handed people put right palm on top;

right handed people put left palm on top). Place the hands in your lap.

Bend forward to thrust the buttocks out, then bring the trunk to an

erect posture, with your head and back straight. Your ears should be in

line with your shoulder and the tip of your nose in lino with your navel.

Your body from the waist up should now be weightless, free from pressure

or strain. You may keep your eyes closed or open, as you prefer. If you

have them op3n, fix them, unfocused, on the floor at a point about two

or three feet in front of you. The tip of your tongue should be

lightly touching the back of your upper teeth. Now raise your whole body

slowly and quietly, move it repeatedly to tho left and to the right, forward

and around until you fool the inst position.



3) The rrocess of meditation Take two deep breaths; be aware of how

you are controlling the amount of air you draw in. Now, breathe through

your nose, inhaling as much as you need, letting the air come in by

distending the diaphragm. Don't draw it in, rather let it come to you.

Exhale slowly and completely, lotting all the air out of your lungs. As

you exhale, slowly count "one." Now inhale again, then exhale to the

count of "two." And so on up to ton. Then start over again with one

and repeat up to ten again, etc. Try to keep you mind on the breath

and the numbers, and do not count mechanically or absentmindedly.

You will find the counting difficult as your mind will wander.

Let random thoughts arise and vanish as they will; do not become

involved with them; if imagos or ideas come into awareness, do not

follow them; do not try to expel them, but merely punch the wrist counter,.*

relax, let go, and focus on the inhalations and exhalations of your

breath.

As you become able to do the counting with reasonable success,

start playing the following game, which will help you focus your mind

below your navel. As you count "one" and are slowly exhaling, pretend that

the "one" is going down, down, down into your stomach. Then think of its

being down there as you inhale and begin to count "two'.' As you exhale,

bring the two down and place it in the stomach beside the "one.' Eventually

you will find that your mind itself, so to speak* will descend into

your stomach.

You may find that you become anxious or uncomfortable. Tbis

is because sitting still and concentrating like this restricts the usual

ways we have of avoiding dicconfort. If you feel anxious, watch this

anxiousness and continue to focus on your breathing. If you feel pleasant,



watch this feeling also, while continuing to focus on your breathing.

Eventually you will be able to bo quiet in both body and mind.

4) At the end of the meditation period, rock forward and around in

a small circice a half-dozen times. Rub your palms together

rapidly, and vigorously massage your hair and scalp for a few seconds.

(Modified from Maupin, 1962; Wienpahl, 1964;
Losh, 1971; Kapleau, 1967)

*The use of the wrist counters hold the wrist counter in your pain.
Evorytime you fcel yourself caught up in send thought or other, panch
the wrist counter. Then continue to relax, let go, and focus on your
breathing. (After Van buys, 1971)
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An Examplo of Hatha Yoga

There are many different types of yoga* e.g., bathe yoga (physical

postures); Raj yoga (which includes pranayamat regulation of breathing);

bhakti yoga (d6ntion); mantra yoga (repeating sacred syllables). Again,

as in Zen, "it is not the methoj, but the way in which it is employed

that determines its effectivuness..." (Naranjo, 1971, p. 8).

As we pointed out in footnote 10a, the goal of hatha yoga

is not to be able to do a complex, twisted contortion of the body, but

rather to perform the exorcise with ealmnoss and acceptance (inaetion.in

action). The toe touching exercise follows. Before beginning the exercise, however,

it is important to meditate (action in inaction).

a)

c)

After meditating, sit with legs straight, arms han9ing at the side (a).

Put your fingers around your toes, breathe in, and bond forward, keeping

your logs straight (b). Try to touch your head to your knee and your

elbows to the ground.(c). Then return to position (a) while exhaling.

The goal is not to touch your knees to your head or your

elbows to the ground. Tho goal is to learn awareness of your limbs--how

far they can stretch--4ithout losing balance and equanmity. The action

must be done slowly and methodically, for to do it too fast is to pull

a muscle or bruise a joint. After completion of the exercise (inaction in

action) one .7m-renders by returning to a lying down position (action in

inaction). If during the exercise you fool yourself getting frustrated

because your lilbs don't stretch as far or as much as you want than to, don't

continue to gash and L:rder. stop. Keep the cal-lness and

acceptance of inaction. Lie on the floor and surrender. Breathe slowly

several ti=es. In this way you find yeur continue to grow and stretch

yourself, and maintain your balance and tranquility.
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Suzuki, D.T., Intror;ncti.en to Zen EItddhirn (W. Barrett, ed.)

Anchor Books, N.Y., 1959
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In regard to the above reading, the fu1low7n is aprupriato:

I ;aster, v'nnover arp:al r7rAcl to

the tr..,.th L. hirtest order?

raster: Whe,now.r c.ppal is wade to words, there is a taints
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Techniques: meditation. (eon't)

Fig. 1. Full-lotus posture, with
right foot over left thigh and left
foot over roht thigh, both knees
touching mat.

LAZEN POSTURES / 317

14,1,1,

Ftom Kapleau, 1967, p. 317

Fig. 2.Full-lotus posture, side view
showing ear in line with shoulder, tip
of nose in line with navel. and laaraeks
resting on round sitting cushion. Such
cushions measure anywhere front 12 to
a inches in diameter and .from to to 6

inches in thickness. The lest filler is
kapok, which jittfii our when put in the
sun. Foam rubber tendc to "bounce,"
while ordinary cotton hattino becomes

flat and hard. Kapok c.m also he used
to fill the mat or rad Mar ,s miller the
cushion. The beg mat ic not 11101e than

z inches thick, measures ti,an to to
inches square, and hot; neither cordinq
nor upholstery buttons.



Techniauost moriitations (con't)
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Fig. 4. So-called Burmese pos-
ture, with legs imcr,sed, one
foot in front of the oilier, and
both Imes touching mat.

From Kaploau, 1967, p, 318

.
".

;1
Fig. 3. Fralf-lotus posture. .

left foot over right thigh and
foot under left thigh, both k'
touching mat. In order Urfa:

knees may rest on the rnat ,.1
sitting cushion may he moss-
in this posture.

I+.
1.1



Enilofnle

As ue have seen, Zen denounces the use of labels and conce... 4 stating

that anything that can be defintd and dc,scribzd is dead; and that onroing,

over changing reality is not limited to the constructs we make about it.

As long as something is growing, changiig, evolving, it is undefinable,

it is lifeand 2en is life. Alan Watts (l95) suggested that Len is liks

a mystery with the last chapter missing, the mystery is never solved.

Therefore, as a renat of this paper, hope you the reader i.ave a better

understanding of Zen...but not too good!


